Being and Existence 
By Shomit Sirohi 


Introduction - Being-There in Infinite Self-Reference 


A man is reading his book, an Epistle. He is walking and looking for his lover. He is even in Quranic forms of life. 
Like that he is also a Torah buyer. He spends his time in the rain, with Epicurus. He buys groceries in a brown bag 
in America, and spends time writing novels. He is running in search of a bus, or in line with it, this we call his 
speed, but most of the time he is just waiting at a department store or corner store, and checking out the new or 
old, preferably old mobile phone. He is also Dasein, that Being-There. 


Like that I want life to be profound, like a meditation on time, and temporality, even sketches of history, and 
finally about love, and alithea, as this impossible love and love life. I also think Being is this kind of life, it isa 
small voice in Being, that is on the phone and is also about the meaning of the question - what is existence? And 
like that a number of different figures of life pass by - including laughing on a joke and bending the knee in 
listening and acting. 


I call this time and I call her Being. She is finally in a skirt and looking out at the road, and I am developing a 
Process there by talking to a neighbour. 


I call time, and thinking, the order of philosophy. It is alot of thinking and there is also Time, that horizon of 
meaning and Being, and it is unfolding in different dimensions of Time, which includes a running and racing time 
of the encounter, which means revolution, or being towards that revolution, which is a temporal horizon of 
running in a demonstration or in that street where your lover is calling you for a protest. I call this Israel. And I 
call it a temporality, which is engaged, and lasts for that while. 


After that I think of space and time, or the spatial proximity and distance from a woman, or even a group or party, 
and then I call this topo-logy. I even think that time is an extended sense of space, which means there is a voice in 
Being, and even a literature of being which is between engaged real battle and relaxed dis-engaged temporality of 
presentness, which then is present and relaxed. I think my own disengagement though prefers the aleatori. 


It is a type of time, I think is best. Something like a noema and percipi of my own life. And it is spent buying books 
and reading print outs, and reading Bible, Quran and Torah, as a long story of several themes of Being in fact, like 
that little book about women, that can be written on it - “ a woman is divine, she is with the Prophet, it is a 
collective, she likes dressing up, they go out, Isaiah, and Berlin.” And so there is alot of stuff in my mind, called 
thought which is thinking, which is also pure Being in thought, and this then is time spent thinking, and it 
becomes a process, one can develop several processes, one can even be in a world criticism on jazz and be 
walking in a street looking for Isiah and his friend Cornel West, and this then is black lives and spirit, and is a 
whole tendency in my mind, how then do tendencies develop, I call it all being and being-there in infinite self- 
reference - such as the tendency to smoke becoming a smoker’s thought on the figurative nature of the cigarette. 


From Heidegger I quote this - 


“However, we should still have to: listen, because we must think what is inevitable, but preliminary. Therefore, we 
must be neither surprised nor amazed if the majority of the audience objects to the lecture. Whether a few will, 
now or later, be prompted by the lecture to think further on such matters, cannot be foreseen. We want to say 
something: about the attempt to think Being without regard to its being grounded in terms of beings. The attempt 
to think Being without beings becomes necessary because otherwise, it seems to me, there is no longer any 
possibility of explicitly bringing into view the Being of what is today all over the earth, let alone of adequately 
determining the relation of man to what has been called "Being" up to now. Let me give a little hint on how to 
listen.” 


I call this between engagement and simplicity, and it is all how to listen and sound, and go towards Being which 
also means developing a Process, or a Belief, or even a World, which then is grounded in acts like wearing a shirt 
and trouser combination and developing a theory of the process, world or outline of this, and elements, all that is 
called to listen, or to speak. 


Table of Time and Existential Operations, Typologies of Time and Temporality 
Levels of Temporality - Structural, historical, and regional, minimal and medial, maximal. 


Marxist modes of analysis of Time and Temporality - Industrial capitalism, and large structures of rural 
temporality, finally national and international balance of class forces and the material structures, of sectors of the 
automobile and other manufacturing processes as human mediation of sectors of materiality and social mediation 
of technology. 


Collective Typologies: 


Peasant Time and Temporality, Working class Time and Temporality, and Nexuses of these Times, and 
Temporalities. 


From Marx to Freud, and Feminist Temporalities, even Intersections in life, and the Homosexual Affirmation of 
Time and Horizons of Being-there as Mitsein or Being-together, the mode of simple groups of militants, and their 
shared collective ways, apart from the concentration in the form of power, being-together, as shared togetherness 
of a militant group or groupiscule, even party politics 


Collective organisations of industrial temporality, and intertwined temporalities of a demonstration and its scaled 
temporalisations, and even its ultimate aim of the seizure of state power being inadequate to spontaneous strikes 
and even agrarian struggles all being measured as levels, and structures, even processes of history. 


Collective series, and daily time and going for labouring work. A modality of the collective time of the people. 


Time and its Tiered Structure and Human Mediations, a Static Model of Time: 


Three tiered structures of Time - The Natural Time of History, as a Natural model of Time, the Geological scope of 
Time as a Catastrophe, The Industrial structure of capitalism and fallenness even thrownness into existential time 
and temporality, finally material structures of time and Time’s axis, in sets of collectives and dispersed individuals. 


Relatively Long lengths of Time and short durations, even long durations, and measured periodization of Time and 
Temporality: 


Six Sets of Time - The Long Historical Arc of A Century, And the Historical mediations of groups and social 
groups, in terms of the organisation of the people by the Communist and Liberal parties, a number of such 
mediations of Time, Temporality and Temporal Ekstasis of the protest and lyricism of Poetic conceptions of 
Historical Time, Abstract and concrete models of Dialectic in Time and Temporality. 


A Structure of Existential Analytics, A priori and A posteriori applied to real, actual life, as phenomenological 
modes of Analysis, and Investigations of the Heroic Temporality of a Leader, or his friends, Mathieu. 


I. Division One 
Time and its Fundamental Operation 


There is a man, he is a walking figure of a thinker, and then he investigates all of reality, into three 
positions on what he calls time. It is Being, or ontology, the fundamental investigation of existence, which 
then meditates on the axis of time. There is nothingness, and science, that guides action, that is praxis, 
and theoretical positions, which all amount to what Heidegger calls idle talk. There is no-one who is 
approachable, there is no path to existential operator. We are here dis-engaged. It is only time. 


Time and Divisions within the General Division 


A. Das-Man or industrial revolution and capitalism, as a modality of economic structure 

B. Intertwined logics of all people, on foot or bus, or even in sets, and finally in positions irrelevant 
to politics, or even no power that even has any sight of the people, who then is responsible, it is 
best to be irrelevant. 

C. Temporality of this intertwined logic, as a movement of force. There is no force. It is all 
emptiness, distance, and loneliness and restlessness, for the fundamental encounter, life, that is 
finally, all that matters. The world is everything that happens, in Wittgenstein. 

D. Temporality in sketches of historical sets, like everywhere people, and the man listening to 
music. 

E. Time axes, the industrial production process, the capitalist entrepreneur, and even the CIA, all 
aligned to active temporality, which in normal life, is irrelevant, only the hidden problem of 
police work, and you are singled out. This means calculation of how there is oppression, and one 
fundamental task, investigation like a detective fiction. What happens then? There is no problem, 
life goes on. I think this easy life, requires one logic, a priori and a posteriori and several 
complex judgements, I will call a table of judgements. Universal, affirmative, and singular, with 
some negative and infinite judgements. 

F. A priori - a limited group, a flow of traffic, a pathway, a overbridge, complex articulations of a 
single man and a demonstration fused with the people, that is Islamic protest or Christian 
upsurge. 

G. A posteriori - a Division of all these logics in intertwined temporality I will list: 


Intertwined logic One - The workers in a factory process, are drifting to a general logic of a demonstration. 

Two - Aman on the road is searching for another man. 

Three - Police in search of a connection to a readerly person. 

Four - Positive emphasis of the police, which is operating on being-in-the-world, and happiness for all 

Five - The reader of banned literature being the fundamental person, who understand social sciences and is 
explaining to the woman, who is divine. 

Six - Complex articulations of strikes, daily life as axiom, and even some peasant crisis and upsurge, and poorest 
people getting radical, all in shifting ensembles of Communists and Liberals, who organise an institution that is 
about election processes, or simple demonstrations, with its success being a measure of distant bird’s-eye 
protests. 

Seven - Articulations of intertwined logics of a bus protest that went of in Brazil in the 2000s as an effect of 
contradictions, that was because of a global financial crisis. 

Eight - The uselessness of dense social minds and political charged earlier called Time and Existence kind of 
pensive engagement, which is more of a job, like work at a journalist office and have style, just a positive attitude. 


Nine 


The whole Trotskyist verve is to debate in a club and do nothing except write material on a website. 


All of this becomes a full logic which is that there is collectives, large ensembles of series and public opinion 
drifting towards some dominant party on the top, which then gets alot of attention on the media, that could be 
negative or far right even like recently in India. And then the whole articulation works out to this map: 


I. Collectives, public objects like markets even phenomenological markets, and labour, and series, 
essentially series everywhere, and indirect gatherings, that all amount to a culture of climbing buses and 
getting home. 

II. Axis like the bird’s eye perspective, that sees unrelated protest all over the world, or traffic. 
III. An Axis, like the stores and people who run the stores, and alot of idle conversation. 


Being and Existence - The Encounter of a Love Affair, or Many 


There is a number of sets of people, and then big government, big business, media houses, and parties and 
protesting people everywhere in different worlds, and the apartment life, and the permanence of rupture unity as 
a punctuated equilibria in uneven developed consciousness and trajectories of militants, all of which is univocity 
and virtual and latitudes and longitudes of happiness when the crisis ends, with some analysis by the journalist or 
historian, chilling out in Mediterranean restaurants. 


Then the revelation - love and friendship is all that matters. 


II. Division Two - History and Science, Theology 
Science is a perspective - just write a historical logic provided in A Draft, or practice Feynmen a few key insights - 


An equation is written on the board, from the simple logic numbers, becoming the literary joking style of talking 
and reflecting on the black board. Surely you’re joking Mr. Feynman and then Feynman jokes, like yeah I’ll just 
thrown in some alphabets, make a long defining line _ and callitaub_ I and that makes a logic which I 
philosophically discuss. Soa u b _ I means, like a atom is united to its field, and it has a line which, be elliptical 
just orbits the field, and I call this a pattern. Which is pure science, you will learn, because as I joke in literary 
ways, I say it could be cosmological stuff, like some eclipse in a small orbit again, like a lunar parallax, which 
means at a philosophical level, the perfection of the universe. 


History - is all about like presentation of sources, just make tables and classify, like labour, commerce, accounts. 


Theology - Let’s go with a Feynman joke again, Surely you’re theological Mr. Feynman, so yeah a literary joke 
again, God, is somewhere in the air, and you feel it when you are weightless. And that’s a scientific measure, of 
how, there is some sense, of levitation in a room, which is Christ, Mohammad and St. Paul, in some similar 
situation they call revelation. Which then gets denser and denser. 


Jewish scriptural format - It is just the logic from classical syllogisms and their variations: 

Aisaman 

B is a woman 

So they are different 

Which becomes alot of shifting around in this grid, and so one finds, the statement while shifting around, Surely 
you can shift around logic Mr. Feynman - A literary joke - Nothing matters, except Messiah, which is fit into the 
grid - A, B, So: 

I, Leviathan crops, Messiah in region and empty vessel. Babylonian Talmud 1 : 119 

Interpretation here, means, crops of some really organic kind, are theological niceties, which means that you are 
close to Jewish scriptures and God, which is hidden in an emptiness, that means it is as Walter Benjamin once 
claimed, just a secret, that the world is redeemed, and then becomes a Hebrew parable, of primal history, or 


primitive life, and justice and happiness, that means we are united in a small room, where we reflect and write, 
and talk in a future april. 


Temporal Forms of Existential Life 


I. The Regression to Structures of Time and Progression of Dis-engaged Life 


To receive the world and its dying in terms of the being-towards-death of another, is finitude, which is then 
temporalised into being-there, who is resolute in being towards life, which then spiritualises life into the present 
to hand life of passive objects of life like a book on a table, which then mediates with organised groups and 
institutions, which then is daily life as series and collective series, which then becomes an existential life and 
project and being-there, which then becomes a historical experience of time, which is historicity and this forms 
three projections of time - individual - group - collective. 


I. Temporal life and the Collective Time of Being-Individual 


First time is a large portamanteu of Das Man, which is collective time of an individual going for labour, out of this 
a social necessary time, and an average time, of time spent in labour and working. 


II. Working, Being-Together 


Temporal life of working on intellectual material, and labouring in the university is Mitsein, a collective sharing 
and temporal rhythmanalysis, of being-together. 


III. Five Temporalities 


First the individual life, and its Das Man character of pure industrial rhythms of labour, then there is another 
temporality of spanned life, like a labourer in the agricultural area, then this becoming being-towards-death and 
authentic time and temporality of engaged heroism, and then comes the generational experience of complete 
temporal forms, and finally there is the simple time of being-in-the world. 


IV. From Individual to Mitsein, Being-Together 


The ontology of time, organises a man who is a reflection of the mine-possibility and chance and falling in love, 
which then creates the span of history and natural time of Being, which is then in ontological time, the rhythms of 
being isolated and alienated in the rhythms of natural life, which then becomes labour time, which then 
constitutes another alienated time of labour, which then becomes Mitsein as the shared time of a project, which 
then becomes the projected time of running and chance, which then organises the whole mode of production by 
an existential axis. 


Progressive-Regressive Time and Temporality: 

I. Progressive-Regressive 
The first moment, is when a man is part of a group, and is then in temporal horizon, acting for a gaze which then 
is the impossible gaze of the spectator. This moment then shifts to the temporal partaking of a journey to the mass 
demonstration, but could also be detour and structure of time and temporal orders of being present at hand. 
Like this the movement of progress and regression enters the frame of time and temporal sketches of agrarian 
labour, just as it is city dynamics of class participation in a universal time, of Quran which then is the other Bible, 
and Torah of temporal sketches of collectives going for Church or staying in the room. 
I will now walk to the shop, and this is collective life, which in regression is the people of God. 

II. Infinite Self-Reference 
In infinite self-reference develops the life of the Prophet, he is among the people, and is smoking on a road ata 
curb, and this then is his youth, and he is finally in sets of time and temporality, another time articulating the 
believers to their destiny, of life and free life. 

III. Figures of Time and Temporal Prophet, Isiah and Berlin. 

Like that each figure, Isaiah - Berlin - Ezekiel and Elijah - 1: 31 is finally the temporal signature, of 1: 31 becoming 


a moment of the progress of Isiah and his Prophet and the journey in regression to the Bible Torah of Black 
people, that means to live in a life of pure freedom under the aspect of a class struggle. 


Braudel and Long Durees: 


Three tiered time - natural and geological time, with historical material institutions of capitalism and merchant 
and commercial capitalism commencing from the Mediterranean, and finally the time of small events, in a minimal 
temporality. 


This three tiered time with transitions - the transitional form of geological natural catastrophes, with the hill time 
of tribal lives, and finally their social relations to the formation of cities, and with this the transition from the 
Mediterranean as the context of European cities, and trade and merchant, commercial capitalism, to the transition 
to dally life and daily life events, including political processes such as demonstrations, and cars travelling by, as 
the smaller scale of history. 


Bracketed expositions of three tiered time - The bracketing of natural time, with its transition to hill life and city 
life, as bracketed transitions and bracketed material institutions, with the bracketed time of events and artistic 
events and amourous events as well as Alithea. 


All of this as long durees. 


THE NECESSITY, STRUCTURE, AND PRIORITIES OF A POLITICAL LIFE And HISTORICAL OR HISTORICALITY 
Which Grids the FOLLOWING UNDERSTANDING OF ONESELF - A ALEATORY LIFE IS SPENT 
UNDERSTANDING TECHNICAL VOCABULARY LISTED ABOVE 


DIVISION - Tiers, Sectors, Material Sectors, Vectors and Fields, even finally Horizontal and Vertical integrations, 
all sets of integrated levels, and stratification, class and peculiarities of even balance of class forces and 
Poulantzas and modes of production - 


Marxist Schematism 

There is one major current on the theory of mode of production, with technical relations of production, and 
technical forces of production, which then has elements, according to Althusser, one element is the member of 
another element and this is then grouped and classed into an index of effects, called the social structure, which is 
all part of a social formation which is geographic conditions, and then as we all know the proletariat and the 
bourgeoisie is a summation of this historical class action of the people, against the state of the bourgeoisie. 
Schematism is more profound though in Poulantzas. 


Poulantzas (A Brief Introduction by Quotation) 

There is a balance of class forces, which is then organised as a material class called the bourgeoisie which is a set 
of capitals, which is an index or scale of effectivities, which is in actual fact a few elite social groups, or other 
social groups, and institutions of the state, are finally what is called the theory of the state, and this is then 
resembling social relations of production in an extended sense. The forces are only capitalism at the level of 
technology. 


Organised Logic of Marxism by Resch 

First study the schema in abstract form, then concretise it through reference to Trotsky on uneven and combined 
development, it should integrate into a process of class chequered action, in empirical format by the schematism. 
Remember to be schematic, even like DD Kosambi. He says, it is ruling class against lower castes, and then its 
permanent revolution I add. 


I. The necessity for the priority of form over content, or form over structure - formal reduction and bracketing of 
the life form when all is done and said 


To be in a bracketed situation, such as the rain, or the really felt rain, is an eternity. It also means when one is 
alienated from collective time and mitsein, one finds the truth to be a investigation one ensues, also one is finally 
living, and living temporality and life-time and life temporality, it could also be a formal priority, the tactical 
structuring of a formal priority. 


For instance mass collective assertion is a priority when there is an oppressor in power. This then is followed by 
investigations and even determined journalistic priority, as all is then said and done the priority shifts to living 
life, and then of course the priority one day becomes about getting a job and working. Then of course Being 
speaks itself out, and this is the course of being there and time, or the horizon of a revolution. 


2. The formal structure of the question of Being-there, the horizon of being-there and Time 


A lot of years can pass by, just working out the outlines of a theory and philosophy, and its consequences that 
engaged temporality is then the formal structure of the situation, and is also life led in the horizon of Time and is 
then shifted to the “process”, which becomes “event”, and this is the processual movement of life. Life is a 
process, and is an event, which then becomes plans to meet, it is as simple as the formal structure of time and 
orientation followed. 


An orientation then exists, or a maxim,and this becomes four forms of oriented time - 


Time oriented by being-there as formal observation 
Time oriented by the act and the acting for a Cause or revolution 


Time oriented by waiting to meet and encounters, even events 
Time finally of meeting, being at work, or at the job 


3: The ontological priority of life and process and the ontic priority of the question of Being 


II. THE TWOFOLD TASK IN WORKING OUT THE QuESTION OF BEING. METHOD, as Progressive-Regressive 
and then Integrated. 


4- The ontological analytic of living and reading signs and being in the world as the horizon for an Interpretation 
of the meaning of Being in general, and in particular 


Here I think history is fundamental, it is in fact an organon and can be followed here. 
5.: The phenomenological method of investigation 


Here I add phenomemenology as the only method of reasoning and intellect to guess, with that newspaper what is 
actually going on, are we really on this matter, is this really happening, just trust that labour politics is then 
wedded to national protest and a leader is bound to win this Cause, and then it is won when the man is finally ina 
phenomenology investigating observations, and finds his name in the newspaper. 


A. The concept of phenomenon B. The concept of phenomenology 


I read this as an organon, each part reflects a type of time, peculiar as existence, and so if I am waiting at a bus 
stand and my life reads into this phenomenon, then of course that phenomenon is temporal and so I am in bus and 
then I see people around and that is all phenomenons are finally temporal objects, and develop as subject and 
object identical to the unfolding of a subject who is making history and object which is acted upon by history and 
this becomes subjective and objective as two sidedness which includes phenomenons which are for instance the 
subject being towards a meeting at a university and the object-world of a university being then in one modality a 
subject’s final destiny which then is mediated by object times and subject times, all of which are visible in the 
phenomenon - co-operative banks. 


This also means the whole process of temporal forms of life which notice the phenomenon empty office of a friend 
and colleague, and my own life as alienated, then is a subject which is acted upon by an objective modality. 


DIVISION TWO: Participating in the Understanding of One Self 
Everyday Being-towards-the-end, and the full existential conception of death happens to be overcome by correct 


science and judgements, which then is all one can trust, and is then the authentic time and temporality of being 
towards death but also a projection of life, which then is being towards life and its possibilities. 


Possible One 
Possibilities 


The Finite result and end as retroaction 


(a) The temporality of understanding (b) The temporality of state-of-mind (c) The temporality of falling (d) The 
temporality of discourse 69. The temporality of Being-in-the-world and the problem of the transcendence of the 
world (a) The temporality of circumspective concern (b) The temporal meaning of the way in which circumspective 
concern becomes modified into the theoretical discovery of the presentat-hand (c) The temporal problem of the 
transcendence of the world, (d) The temporal meaning of Dasein's everydayness 


Factical existence, everydayness, and alienation as a rhythm or temporal horizon 


Transcendence, and freedom from facts, the way a man just takes a train one day to meet the CIA 


The Constitution of Time and its Kairos 


1. First Displacement: the time of subsumed being-there and existential aspects under capital - which is the 
time of relative and absolute subsumption as a dynamic of intensity and duration of class exploitation 
which also involves classes which exploit in a temporal horizon of daily life spent as labour and life spent 
as subsumed under the aspect of anti-praxis, which then is a hexes and social group and then is opposed 
by a virtual kairos of the pure plathea of time and temporality of the labour power as immanent unfolding 
constituent power against constituted power 


1.1 Time-as-measure and productive time - Greek words and etymologies of time, temporal production and 
succession of instants are therefore the language Greek applied to activities, praxes and even usable time and 
even the word Kairos and Chora as the organising place and time of acts. 


1.2 M - C - M as Tautology and virtual composition - The investment and production spiral then is tautological as 
the process of accumulation. 


1.3 An analysis of antagonism and Displacement, hysteresis, asymmetry, innovation 
2 First Construction: collective time A - time spent labouring is then time spent as intellectual labour, which then 
is two dimensions of a construction called chora and polis in Greek times, the place of intellectual leadership and 


the place of people in labour which is joined by a Kairos called political time. 


2.1 Apotheosis: existential analytic of circulation - the surface of society and consumption models, even 
circulations and processes of the apotheosis of capital. 


3 Second Construction: collective time and Crisis: towards a phenomenology of collective praxis, what I was 
calling Mitsein - shared ways of being, having, having to do, talking, working together. 


4 Second Construction: productive time 
A 4.1 Money, value and styles of analysis: between piece-rates and war machines as Internal time and external 
time, time spent in internal production process and external to that production process and sphere, the time spent 


on the language of money 


5. Third Construction: constitutive time A 5.1 Time of class struggle: the new institutionality I call movement 
power, even general will, and will of the people, and Rousseau and sentiments of a constituent power 


6. Third Displacement: the time of the revolution, the time machine of cinema and cinematic sheets of life as the 
clanking of machines and metals and surfaces 120 9.2 Constitution and class struggle - a mode of reading the war 
machine and production question. 


Marx’s Capital - 


From the standpoint of being in collective assertion, immersed in that phenomenological working and activities 
and even being-there as existential aspects of living among the labouring time as people, one finds the axis of 
temporal production of poverty and this then is poor people’s time, but also black people’s time and this then is 
where one understands Marx’s capital - 


The working people and three divisions of overdetermined capitals - 


Capital as Production and Greek words 


Factories and Industrial Production and Greek words 


Exploitation, Rates, Intensities and Greek words 


This then overdetermines in complex form all the aspects of society as extended reproduction of this social order 
or Katheosi. 


DIVISION THREE - Marx’s Capital 


I: The Process of Production of Capital and Investment Cycles which then structure the labour process as 
immanent to a moment of capital, which then expands into the schematism of labour, reserve army of unemployed 
labour and series, groups, and temporalities of labour, which then is also a schematism for capital and its financial 
flows and cycles of investment which is the demand and supply aggregates, which also means graphed onto the 
economy and mass media or comprador capital process which is attacking the people, which is the graph of the 
enemy and is then mediated to the individual, group and historical collective temporality which will attack the 
enemy by making a liberal point and raising in their election campaign the point that social forces of the poor and 
class temporalisation is indicating a complete sweep for the liberal and Communist party. 


Part One: Commodities and Money - The Banking Side, the Company Side, and the Manufacturing Autombile side, 
as three sides, which then is always capitalism. 


Ellipses of the following process of capitalism: 


1: The Commodity becomes a moment of labouring forms of expanded global labouring people, which then as an 
elliptical moment becomes the labour in a factory floor, which then as another moment becomes configurations of 
labour and types of labour, which then shifts to the indicident of fascist Trade Unions, which then is a moment of 
their campaign, which then is opposed by Communist Trade Unions, and this then becomes the dialectic of the 
moment of expanded capital and even firms and companies which then is a moment of managements of the factory 
and these moments, in a circle of moments then is one type of temporality - the working class as a moment of 
capital and capital as a moment of the working class, and this dynamic is material force overthrowing force which 
requires a leader to constitute a party of the working masses which then wins when it scores all the points, or 
makes its points such as the moment of banking, finance and capitals, which then is a moment of the capitalist 
side and the moment of liberal parties and communist parties which then is a moment of the state, which then is a 
moment of people’s force of liberation 


II: The Two Factors of the Commodity: Use-Value and Value (Substance of Value being labour and labour time 
and even individual labour time or social aggregate labour time, this constitutes the Magnitude of Value) as 
ellipses this means that value is constituted by abstract labour and concrete labour and abstract time and 
concrete time, and even by the magnitude of socially necessary labour time as global labour markets which then 
are employed in different sectors, tiers and levels and structures of capital, which then is the rate of profit from 
exploitation, which then is surplus value and material wealth which then is the expanded form of MCM and 
investment cycles and this then is mediated by intellectuals and general intellects which then is a moment of the 
organic composition of capital and state and party which then is a moment of a tier of managements or a level of 
surface of society elements such as shops all of which is wedged by series, and indirect gatherings, even public 
opinion and institutions and organised groups all of which are de-totalised totalities and their process of 
totalisation 


125 2. The Dual Character of the Labour Embodied in Commodities 131 3. The Value-Form, or Exchange-Value 
138 (a) The Simple, Isolated, or Accidental Form of Value 13 9 (1) The two poles Of the expression of value: the 
relative form of value and the equivalent form 139 (2) The relative form of value 140 (i) The content of the relative 
form of value 140 (ii) The quantitative determinacy of the relative form of value 144 (iii) The equivalent form 147 
(iv) The simple form of value considered as a whole 152 (b) The Total or Expanded Form of Value 154 (1) The 
expanded relative form of value 155 (2) The particular equivalent form 156 (3) Defects of the total or expanded 
form of value 


The value form is finally a complex valued form, it has one level of managers, and companies, but is also valued by 
legal levels, and then is mediated by the structural moment of capital being a set of commercial, financial and 
manufacturing capitals which then are moments of corresponding labours, all of which is the relative form of 
value being the value of people in relativism and the absolute form of general equivalent being the dogmatic 
followers of Communism, which then shifts in relative and absolute positions to form the circuit the exchange and 
the use value which then structures the dialectic of relative labourers and actual labourers or relative managers 
and actual managers which then mediates the dialectic of Master and Slave and is a need to constitute the form of 
dialectical interplay in what I call positions - 


Position I - A set of capitals and parties. As relative on all matters. 
Position II - The enemy as absolute. 

Position III - the parties as relative because of their relative measure. 
Position IV - The parties as absolute 


This dialectical interplay of the forms of value is because of the problem of relativism, in value which is because of 
the imprecise nature of information, or practices or praxis - it requires the two to be eclipsed in a third form called 
equivalent or general equivalent which then becomes a moment of money and this becomes then a moment of re- 
constituting the whole process as capital and then this becomes a general equivalent which then has all other 
moments structured under it, as a temporalised process of say labour and parties and even moments of election 
processes and even state power, as moments of the constitution of the concept. 


The Sale and Purchase of Labour-Power 

The Production of Absolute Surplus-Value 

The Labour Process and the Valorization Process 
The Labour Process 

The Valorization Process 


The story of temporality again is defined as labouring or valorized which means the value form of labour being the 
party form of labour as well. 


DIVISION FOUR - Moments in the Formation of a Group or Party - the Value Form 
1 Dialectical Monism - Progressive-Regressive 


The man is finally wearing his suit and is constituting his da, and he is finally a man who is close to the door, he 
then enters the room, and has a conversation this then is dialectical monism, when he integrates the whole view of 


the world and its elements and is finally a practical person. He has to nail the praxis. It is from everything in 
moments, such as the analysis of labour, the analysis of capital, the analysis of the state, the actionist perspective 
on cinema and this should be enough - what are we missing? 


2The Dialectic in Marx - Progressive-Regressive 


The moment in MLM and Trotskyism is the moment of grasping from my standpoint the whole process it is a story 
of when the labourers conflict with the state and capital and this then must get mediated, hexed and formed into a 
phalanx and all of this is moments of praxis, which then wins. 


3 Thought, Being and Truth in Marxism 


One has to have thought, one has to reflect, one has to write down elements of praxis a book and then 
implementation is basically irrelevant, just organise the people, we have understood everything from economic 
principles to the formation of party as taking power by consittuing the correct analysis of society. 

4 Critical Investigation and Totalisation 


The problem after the moments of the value form are constituted is the problem of critical investigation and then 
totalisation, the whole moment of when relative becomes absolute and then general as analysis is shifted to the 
moment of the concept - one must have a concept. This then is the concept of totalisation, which is a process that 
is underway all the time, it just has to become the victory of the party. I call for jazz analysis and world criticism in 
details, structures, tiers, levels and processes - Today banking worlds are in crisis, and the excluded world of 
workers is then another world, in jazz form I would say the capital world and working class world cannot unite, 
there must be therefore a series and indirect gathering world which is the usual world or normal world of people, 
I now cross analyse and say that the state world is in crisis as well, all we need is the critical perspective of the 
workers world becoming a praxis and an ensemble which then temporalises the tactical deployment of this 
analysis which should be style as relevant to the world, I call for some boxing history and Mohammad Ali as chief, 
which then means black worlds exist. 


5. The Problem of Stalinism 
Stalin totalises the process. 
6. The Problem of the Individual 


The individual totalises when he is critical. 


7. I FROM INDIVIDUAL PRAXIS TO THE GROUP and INSTITUTION 
I INDIVIDUAL PRAXIS AS TOTALISATION 
II GROUP PRAXIS BETWEEN DIFFERENT SECTORS 
1 Mode of Production 


(History (II) Sociology (IID Political Science 


2 Alienated Objectification of Individual and Collective Praxis 
(i) Material Evidence of Alienation and Exploitation in Signs 
(II) Class being, class process and class forms of life 


IV COLLECIIVE OBJECTS 


1 Series: the Queue and Market and Inflation 
2 Indirect Wins: the Radio Broadcast and Televison Mass Media - Public Opinion 


I. The Ramayana and Indian Television from the 1990s to the 2000s 


As a Lacanian object, the simple design of the television is a chain of signifiers which then predominates on the 
social condition of the formal level of culture. It is also a talking box, that is the voice, and gaze which then 
globalises into a new form of hegemony, but also stains the universal process of capitalism with its peculiar gaze 
and technology in the sense of what Heidegger calls technology in capitalism. It is also capable of being a political 
machine which then organises the dispositif of the mass communication of the world, and is linked to how the 
telephone works, and even businesses and their rate of reproduction. 


In other words the television is a public object, with a public gaze and a number of capitalist processes which 
become moments of the television as self-reproducing schematics of what Marx called global reproduction 
schemas shifted to the Lacanian fantasy and subject of fantasy, as barred subject, of desire. 


II. Lacanian Television and the new TVE in the 2023 period 


So of course if one shifts to the Lacanian television which then is a global process of moments of capital 
developing, for instance Nike advertisements, and even BBC and NDTV and French Le Monde news which then 
becomes the new process of structural re-adjustment programmes to globalize the whole media assemblage which 
is a Deleuzian term for a new diagram, the television then has a set of equivalences in the sense of Lacan’s chain 
of signifiers which then mobilizes the mass production process according to its subjectivity. 


III. Imagine there is no television - the 2010 - 2019 period 


If there is not television, there is no mass center for cinema, so therefore cinema crashes which means the 
television is a place for a set of economies as large as cinema, television shows, music and music shows, and so is 
what Lacan calls the object a of culture, the central and interstitial object of creating public opinion and elite 
bourgeois culture at once. 


In other words, with the television declining in the BJP period, the battle for hegemony became clearly a semiosis 
of the absence of the television, an absent center which then could be the reason of the loss of an object a, or the 
hysteric, the left. 


DIVISION FIVE - 


Three Factors of Dialectics, Politics and History - Intellectual as Special Term 
Merging an abstract mode of production analysis to a concrete analysis such as this - 


An efficient typology of Intellectuals, Intellectual formation and the Organic Intellectual, in line with its organic 
composition, the Party 
There are three types of intellectual - the idealist Hegelian or Crocean in our traditions of Italy, the 
materialist and Marxist party man, and the organic intellectual of the working class. History is 
the thesis that these forms will merge into a unity and form a militant intellectual party that 
idealises the images of history to its conclusion - fur-ewig. 
Intellectuals are supposed to read, write and speak in intellectual fashion, even taking large dense 
Kafka type writing and material, and translate it to simple language which remains complex 
such as Marxist readings of Kafka, is finally the path for the organic composition of the organic 
intellectual, to become a specific undertaking of the distribution of party tasks and is its mass 
line. 


How to then Synthesise? 
I synthesise by Topic - I have a clear dogmatic mind. 


Dogmatic theses added to the above, principle system. 


Take the reading of Marx’s Capital, study the table of the work, and add to it as a Topic, something like general 
analysis of working class in some Ancient Egypt, in 1921, and derive it through a synthesis, of material that is 
even so far as Sartre. 
Three theses: 

Principle, axiom and Topic 

A number of arcane topics. 

Include economic spandrels 


Inadequacy of Analytical Study - the type done in academic fashions or empirical such studies, except for an 
impression of social history, or such forms of studies. 


Part Two: 


Singularization - To understand the process of capital is necessary and immanent to the formation of ideas, which 
are creative such as the inclusion into studies of styles of sports, car designs and even factory processes and 
finally to constitute a taste in rap and rock music. 


Immediate Totalization and Mediated Totalization: The immediate is the process of reflecting and it is mediated by 
groups. Are Social Struggles Intelligible? (A Historical Study of Soviet Society is then needed where one develops 
the theory of praxis as inadequate unless there is totalisation which includes a conversation with women. 


The Three Factors of Unity 


Objectivity and Idiosyncrasy, Dialectical Intelligibility, a Circular Synthesis of a world-view and totalised order of 

history, journalism and processes this then is the Meaning of Envelopment. Study not the academic fashions but a 
historical Idealisms and the Situated Method which is a radiography. Engage in spiritual forms of life and develop 
the autonomy and limits of praxis in Relation to Life. 


The Historical Event 

Time 

Progress 

Science and Progress 
[Abundance, Progress, Violence] 
The Idea and its Historical Action 
Totalization 


History reveals a circular process - the ascension, stablisation, petrifaction and decline of all social movements - 
then of course one studies an alternative vision - the ascension stablised, and this is a dialectic of the intellectual, 
party and masses. 


A literary judgement reveals the importance of love, and life. 


Part Three 
Existentialism and Marxism: 


From Marxism, which gave it a new birth, the ideology of existence inherits two requirements which Marxism 
itself derives from Hegelianism: if such a thing as a Truth can exist in anthropology, it must be a truth that has 
become, and it must make itself a totalization. It goes without saying that this double requirement defines that 
movement of being and of knowing (or of comprehension) which since Hegel is called dialectic. The dialectic then 
has the movement from characterizing ideologies, and sets of ideologies, to their dialectical movement in material 
classes and sets of class beings and class processes. Therefore the problem of Arab existentialism is the ideology 
of Islam and the material complexity of sociological classes which then conflict with the dominant ideology and set 
up their own ideologies which then is true also of Jewish existentialism as with India or France or racist sections 
of America. Also, II have taken it for granted that such a totalization is perpetually in process as History and as 
historical Truth. Historical Truth then is the movement of being and knowing as being and the order of existence, 
with knowing the ideas and comprehension of the process of totalisation, which then is a dialectical movement 


which then is also journalism. The Problem of Mediations and Auxiliary Disciplines then is finally theological 
disciplines. 


But if it is to be truly philosophical, this mirror must be presented as the totalization of contemporary Knowledge. 
The philosopher effects the unification of everything that is known, following certain guiding schemata which 
express the attitudes and techniques of the rising class regarding its own period and the world. Later, when the 
details of this Knowledge have been, one by one, challenged and destroyed by the advance of learning, the overall 
concept will still remain as an undifferentiated content. These achievements of knowing, after having been first 
bound together by principles, will in turn crushed and almost indecipherable bind together the principles. 
Reduced to its simplest expression, the philosophical object will remain in "the object. If I do not mention here the 
person who is objectified and revealed in his work, it is because the philosophy of a period extends far beyond the 
philosopher who first gave it to Snape no matter how great he may be. But conversely we shall see that the study 
of particular doctrines is inseparable from a real investigation of philosophies. Cartesianism illuminates the period 
and situates Descartes within the totalitarian development of analytical reason; in these terms, Descartes, taken 
as a person and as a philosopher, clarifies the historical (hence the particular) meaning of the new rationality up 
to the middle of the eighteenth century. 


This totalization is at the same the abstract of pursuing the unification up to its limits. In a sense philosophy is 
characterized as a method of investigation and explication. Hie confidence which it has in itself and in its future 
development merely reproduces the certitudes of the class which supports it. Every philosophy is practical, even 
the one which at first appears to be the most contemplative. Its method is a social and political weapon. The 
analytical, critical rationalism of the great Cartesians has survived them; from conflict, it looked back to clarify the 
conflict. At the time when the bourgeoisie sought to undermine the institutions of the Ancien Regime it attacked 
the outworn significations which tried to justify them. Later it gave service to liberalism, and it provided a 
doctrine for procedures that attempted to realize the "atomization" of the Proletariat. Thus a philosophy remains 
efficacious so long as the praxis. which has engendered it, which supports it. 


The Greek word praxis means "deed" or "action,*' As Sartre uses it, praxis refers to any purposeful human activity. 
It is closely allied to -the existential project which Sartre made so important a part of his philosophy in Being and 
Nothingness. But it is transformed, it loses its uniqueness, it is stripped of its original, dated content to the extent 
that it gradually impregnates the masses so as to become in and through them a collective instrument of 
emancipation. 


Existentialism, like Marxism, addresses itself to experience in order to discover there concrete syntheses; it can 
conceive of these syntheses only within a moving, dialectical totalization which is nothing else but history or from 
the strictly cultural point of view which we have adopted here "philosophy-becoming-the-world/* For us, truth is 
something which becomes, it has and will have become. It is a totalization which is forever being totalized. 
Particular facts do not signify anything; they are neither true nor false so long as they are not related, through the 
media universal entity; it is "human error/* The writers indicate the presence of reactionary elements, but without 
showing their Hungarian reality. Suddenly these reactionaries pass over into eternal Reaction; they are brothers 
of the counter-revolutionaries of 1793, and their only distinctive trait is the will to injure. Finally, those 
commentators present world imperialism as an inexhaustible, formless force, whose essence does not vary 
regardless of its point of application. They construct an interpretation which serves as a skeleton key to 
everything out of three ingredients: errors, the local-reaction-which-profits from popular-discontent, and the 
exploitation-of-this-situation-by world and imperialism. This interpretation can be applied as well or as badly to all 
insurrections, including the disturbances in Vendee or at Lyon in 1793, by merely putting aristocracy** in place of 
“imperialism.** In short, nothing new has happened. That is what had to be demonstrated. 


Mediations with Auxiliary Disciplines: 


We not finished with At the level of the relations of production at that of political-social structures, the unique 
person Is found conditioned by his regions. No doubt this conditioning, in its first, general truth, refers to*the of 
productive forces with the relations of production/* But all this is not lived so simply. Or rather the question is to 
know whether reduction is possible. The person lives and knows his condition more or less clearly through the 
groups he belongs to. The majority of these groups are local, definite, immediately given. It is clear, in fact, that 
the factory worker is subject to the pressure of his “production group/' but if, as is the case at Paris, he lives 
rather far from his place of work, he is equally subject to the pressure of his "residential group/* Now these 
groups exert various actions upon their members; sometimes, even, the particular block, the Housing project/' the 
“neighborhood' checks in each person the impetus given by the factory or the shop. The problem is to know 


whether Marxism will dissolve the residential group into its elements or whether it will recognize in it a relative 
autonomy and a power of mediation. The decision is not so easy. On one side, in fact, one easily sees that the "lag" 
between the residential group and the production group, along with the "retardation" which the former exerts on 
the latter, only helps to verify the fundamental analyses of Marxism. In one sense there is nothing new here; and 
the Communist Party itself has shown since its birth that it is aware of this contradiction; wherever possible it 
organizes cells based on working locations rather than residential districts. On present relation of the individual to 
his environment or to his class; it reintroduces historicity and negativity in the very way in which the person 
realizes himself as a member of a well-defined social stratum. It is the he to his the of as the of emancipation. It be 
to consider whether in in cases the autonomous) culture Is not is, In the direction of that the most often by are the 
bourgeois best-sellers). These to make of the "relation to the group" a Is for itself and which possesses a particular 
efficacy. In the case which concerns us, for example, Is no doubt that It Is interposed as a screen between the 
Individual and the general interests of class. This consistency (which must not be confused with any sort of 
collective consciousness) would by Itself Justify what the Americans call “micro-sociology.** Even more, sociology 
in the United States Is developed because of its very efficiency. To those who may be tempted to see In sociology 
only a mode of idealist, static knowing, the sole function of which is to conceal history, I would recall the fact that 
In the United States it is the employer who favors this discipline and who in particular sponsors the research 
which studies restricted groups as the totalization of human contacts in a defined situation. Moreover, American 
neo-paternalism and Human Engineering are based almost exclusively on the work of sociologists. 


Mediations and the For-Itself: 


Negation has referred us to freedom, freedom to bad faith, and bad faith to the being of consciousness, which is 
the requisite condition for the possibility of bad faith. In the light of the requirements which we have established 
in the preceding chapters, we must now resume the de: scription which we attempted in the Introduction of this 
work; that is, we must return to the plane of the pre-reflective cogito. Heidegger endows human reality with a 
self-understanding which he defines as an "ekstatic pro-ject" of its own possibilities. It is certainly not my 
intention to deny the existence of this project. But how could there be an understanding which would not in itself 
be the consciousness (of) being understanding? This ekstatic character of human reality will lapse into a thing- 
like, blind in-itself unless it arises from the consciousness of ekstasis. In truth the cogito must be our point of 
departure, but we can say of it, parodying a famous saying, that it leads us only on condition that we get out of it. 
This means of course that the real concrete conditions of life and existence are then based on Montesquieu 
principles. It is not philosophers’ intentions that count. What count are the real effects of their philosophies. With 
my own specification of the materialism of the encounter, it became possible, if not inevitable, to see in such 
works as “Contradiction and Overdetermination” (1962) and “Lenin and Philosophy” (1968) a philosophy of the 
conjuncture, according to which “history is a process without a subject or goals” and therefore the site of an 
infinity of encounters between heterogeneous forces the outcome of which could never be predicted. It was 
inspired by Epicurus and Lucretius (Lucretius,whose works he read very closely), as well as Machiavelli, Spinoza, 
and Nietzsche, for whom structure might be thought to be a reduction of real complexity and heterogeneity to an 
imaginary order which is the final aim of a destitution of the structure. Instead, Montesquieu sought to discover 
the necessity that governs all that exists, even in its diversity, “a necessity whose empire is so strict that it 
embraces not only bizarre institutions, which last, but even the accident that produces victory or defeat in a battle 
and is contained in a momentary encounter.” This necessity is to be grasped through a new concept of law, which 
is principles as concrete structure. Finally the bizarre contradictions and linguistic orders of French structuralism 
coincide into “the nature of a government is formal for Montesquieu himself, so long as it is separated from its 
principle,” that is, the concrete conditions of its existence. There can be no nature without a principle; nature 
always exists in a realized form, a totality in which nature and principle are irrevocably united. As Hegel noted, it 
was Montesquieu who introduced the notion of the state as totality, not as an ideal to be aimed at but rather as an 
explanatory principle. It then slippages into a deconstruction of the whole of Montesquieu into structures and 
concrete structures of the law of the spirit, that means that all of history is a set of incidents which are marked by 
a theological principles that renders bizarre the constellation of institutions and the law itself into an incantation, 
rain, rain, rain, rain, which is then itself applied as a point of application into a topograph that splits each level 
into a material level, which is a concrete condition which is the in regress a set of rains, which produces the 
outcome or result of a decalages, which is finally a set of concrete Machiavellian jottings on the condition of each 
level or instance in a topology of the system of production which receives its concrete analysis. Husserl’s solution 
to the opposition of philosophies of consciousness and logicism is itself founded on consciousness. The very 
correlation between consciousness and its objects (the intentionality of consciousness) overcomes the problem of 
the heteronomy of objects by making objects one of the poles of consciousness. This movement in turn solves the 
problem of the object in formalism by accepting the incompleteness of formal systems in line with Godel, as well 
as solving the problem of the relations between systems (there is no system of all possible systems that would not 


itself be part of another system) by seeing these problems as solvable only through a reduction toa 
transcendental phenomenological epoche or bracketing, which then brackets all of philosophy or Canguilheim into 
epoches which open the bracket in characteristic manners or ways, which is each discourse, field or episteme. 


IMMEDIATE STRUCTURE OF THE FOR-ITSELF 


longer only belief; that is, it is already no longer belief; it is troubled be: lief. Thus the ontological judgment "belief 
is consciousness (of) belief" can under no circumstances be taken as a statement of identity; the subject and the 
attribute are radically different though still within the indissoluble unity of one and the same being. Very well, 
someone will say, but at least we must say that consciousness (of) belief is consciousness (of) belief. We 
rediscover identity and the in itself on this level. It was only a matter of choosing the appropriate plane on which 
we should apprehend our object. But that is not true: to affirm that the consciousness (of) belief is consciousness . 
Thus consciousness (of) belief and belief are one and the same being, the characteristic of which is absolute 
immanence. But as soon as we wish to grasp being, it slips between our fingers, and we find ourselves faced with 
a pattern of duality, with a game of reflections. For conscious Correction for box".. Tr. 2 "To take part in," "to 
participate," ness is a reflection (reflet), but qua reflection it is exactly the one reflecting (reflechissant), and if we 
attempt to grasp it as reflecting, it vanishes and we fall back on the reflection. This structure of the reflection- 
reflecting (rcflet-refletant) has disconcerted philosophers, who have wanted to explain it by an appeal to infinity- 
either by positing it as an idea-idea was Spinoza did, who calls it an idea-idea-idea,., or by defining it in the 
manner of Hegel as a return upon itself, as the veritable infinite. But the introduction of infinity into 
consciousness, aside from the fact that it fixes the phenomenon and obscures it, is only an explicative theory 
expressly designed to reduce the being of consciousness to that of the in-itself. Yet if we accept the objective 
existence of the reflection-reflecting as it is given, we are obliged to conceive a mode of being different from that 
of the in itself, not a unity which contains a duality, not a synthesis which surpasses and lifts the abstract 
moments of the thesis and of the antithesis, but a duality which is unity, a reflection (reflet) which is its own 
reflecting (reflection). In fact if we seek to lay hold on the total phenomenon (i.e., the unity of this duality or 
consciousness (of) belief), we are referred immediately to one of the terms, and this term in turn refers us to the 
unitary organization of immanence. But if on the contrary we wish to take our point of departure from duality as 
such and to posit consciousness and belief as a dyad, thep we encounter and we miss the prereflective 
phenomenon which we wished to study. This is because pre reflective consciousness is self-consciousness. It is 
this same notion of self which must be studied, for it defines the very being of consciousness. Let us note first that 
the term in-itself, which we have borrowed from tradition to designate the transcending being, is inaccurate. At 
the limit of coincidence with itself, in fact, the self vanishes to give place to identical being. 


We find belief once more as pure immanence. But if, on the other hand, we wish to apprehend belief as such, then 
the fissure is there, appearing when we do not wish to see it, disappearing as soon as we seek to contemplate it. 
This fissure then is the pure negative. Distance, lapse of time, psychological difference can be apprehended in 
themselves and include as such elements of positivity; they have a simple negative function. But the fissure within 
consciousness is nothing except for the fact that it denies and that it can have been only as we do not see it. This 
negative which is the nothingness of being and the nihilating power both together, is nothingness. Nowhere else 
can we grasp it in such purity. Everywhere else in one way or another we must confer on it being-in-itself as 
nothingness. But the nothingness which arises in the heart of consciousness is not. It is made-to-be. Belief, for 
example, is not the contiguity of one being with another being; it is its own presence to itself, its Own 
decompression of being. Otherwise the unity of the for-itself would dissolve into the duality of two in-itselfs." Thus 
the for-itself must be its Own nothingness. The being of consciousness qua consciousness is to exist at a distance 
from itself as a presence to itself, and this empty distance which it carries in its being is Nothingness. Thus in 
order for a self to exist, it is necessary that the unity of this being include its own nothingness as the nihilation of 
identity. For the nothingness which slips into belief is its nothingness, the nothingness of belief as belief in itself, 
as belief blind and full, as "simple faith." The for-itself is the being which determines itself to exist inasmuch as it 
can not coincide with itself. Hence we understand how it was that by questioning the pre-reflective cogito without 
any conducting thread, we could not find nothingness anywhere. One does not lind, one does not disclose 
nothingness in the manner in which one can find, disclose a being. Nothingness is always elsewhere. It is the 
obligation for the for-itself never to exist except in the form of an elsewhere in relation to itself, to exist as a being 
which perpetually effects in itself a break in being. This break does not refer us elsewhere to another being; it is 
only a perpetual reference of self to self, of the reflection to the reflecting, of the reflecting to the reflection. This 
reference, however, does not provoke an infinite movement in the heart of the for-itself but is given within the 
unity of a single act. The infinite movement belongs only to the reflective regard which wants to apprehend the 
phenomenon as a totality and which is referred from the reflection to the reflecting, from the reflecting to the 
reflection without being able to stop. Thus noth " Deux en-soi. Ungrammatical as the expression "in-itselfs" 


admittedly is, it seems to me the most accurate translation. "In-themselves" would have a different meaning, for it 
would suggest a unity of two examples of being-in-itself, and Same's point here is their duality and isolation from 
each other. Nothiingness is this hole of being, this fall of the in-itself toward the self, the fall by which the for-itself 
is constituted. But this nothingness can only "be made-to-be" if its borrowed existence is correlative with a 
nihilating act on the part of being. This perpetual act by which the in-itself degenerates into presence to itself we 
shall call an ontological act. Nothingness is the putting into question of being by being-that is, precisely 
consciousness or for-self. It is an absolute event which comes to being by means of being and which without 
having bei~g, is perpetually sustained by being. Since being-in-itself \s isolated in its being by its total positivity 
no being can produce being ana nothing can happen to being through being-except for nothingness. Nothingness 
is the peculiar possibility of being and its unique possibility. Yet this original possibility appears only in the 
absolute act which realizes it. Since nothingness is nothingness of being, it can come to being only through being 
itself. Of course it comes to being through a particular being, which is human reality. But this being is constituted 
as human reality inasmuch as this being is nothing but the original project of its own nothingness. Human reality 
is being in so far as within its being and for its being it is the unique foundation of nothingness at the heart of 
being. 


Il. THE FACTICIIT OF THE FOR-ITSELF 


The for-itself is. It is, we may sa7, even if it is a being which is not what it is and which is what it is not. It is since 
whatever reefs there may be to cause it to founder..still the project of sincerity is at least conceivable. The for- 
itself is, in the manner of an event, in the sense in which I can say that Philip II has been, that my friend Pierre is 
or exists. The for-itself is, in so far as it appears in a condition which it has not chosen, as Pierre is a French 
bourgeois in 1942, as Schmitt was a Berlin worker in 1870; it is in so far as it is thrown into a world and 
abandoned in a "situation;" it is as pure contingency inasmuch as for it as for things in the world, as for this wall, 
this tree, this cup, the original question can be posited: "Why is this being exactly such and not otherwise?" It is in 
so far as there is in it something of which it is not the foundation-its presence to the world. Being apprehends 
itself as not being its own foundation, and this apprehension is at the basis of every cogito. In this connection it is 
to be noted that it reveals itself immediately to the reflective cogito of Descartes. When Descartes wants to profit 
from this revelation, he apprehends himself as an imperfect being "since he doubts." But in this imperfect being, 
he establishes the presence of the idea of perfection. He apprehends then a cleavage between the type of being 
which he can conceive and the being which he is. It is this cleavage or lack of being which 80 BEING AND 
NOTHINGNESS is at the origin of the second proof of the existence of God. In fact if we get rid of the scholastic 
terminology, what remains of this proof? The very clear indication that the being which possesses in itself the idea 
of perfection can not be its own foundation, for if it were, it would have produced itself in conformance with that 
idea. In other words, a being which would be its own foundation could not suffer the slightest discrepancy 
between what it is and what it conceives, for it would produce itself in conformance with its comprehension of 
being and could conceive only of what it is. But this apprehension of being as :r lack of being in the face of being 
is first a comprehension on the part of the cogito of its own contingency. I think, therefore Iam. What am I? A 
being which is not its own foundation, which qua being, could be other than it is to the extent that it does not 
account for its being. This is that first intuition of our own contingency which Heidegger gives as the first 
motivation for the passage from the un-authentic to the authentic.~ There is restlessness, an appeal to the 
conscience (Rut des Gewissens), a feeling of guilt. In truth I-Ieidcgger's description shows all too clearly his 
anxiety to establish an ontological foundation for an Ethics with which he claims not to be concerned, as also to 
reconcile his humanism with the religious sense of the transcendent. The intuition of our contingency is not 
identical with a feeling of guilt. Nevertheless it is true that in our own apprehension of ourselves, we appear to 
ourselves as having the character of an unjustifiable fact. Earlier, however, we apprehended ourselves as 
consciousness-that is, as a "being which exists by itself."o0 How within the unity of one and the same upsurge into 
being, can we be that being which exists by itself as not being the foundation of its being? Or in other words, since 
the for-itself so far as it is-is not its own being (i.e., is not the foundation of it), how can it as for-itself, be the 
foundation of its own nothingness? The answer is in the question. While being is ind~ed the foundation of 
nothingness as the nihilation of its own being, that is not the same as saying that it is the foundation of its being. 
To found its own being it would have to exist at a distance from itself, and that would imply a certain nihilation of 
the being founded as of the being which founds-a duality which would be unity; here we should fall back into the 
case of the for-itself. In short, every effort to conceive of the idea of a being which would be the foundation of its 
being results inevitably in forming that of a being which contingent as being-in-itself, would be the foundation of 
its own nothingness. The act of causation by which God is causa sui is a nihilating act like every recovery of the 
self by the self, to the same degree that the original relI I have corrected what must surely be a misprint. "From 
the authentic to the authentic," as the text actually reads, would make no sense. Necessity is a return to self, a 
reflexivity; This original necessity in turn appears on the foundation of a contingent being, precisely that being 
which is in order to be the cause of itself. Leibniz' effort to define necessity in terms of possibility-a definition 


taken up again by Kant-is undertaken from the point of view of knowledge ‘and not from the point of view of being. 
The passage from possibility to being such as Leibniz conceives it (the necessary is a being whose possibility 
implies its existence) marks the passage from our ignorance to knowledge. In fact since possibility precedes 
existence, it can be possibility only with respect to our thought. It is an external possibility in relation to the being 
whose possibility it is, since being unrolls from it like a consequence from a principle. But we pointed out e~rlier 
that the notion of possibility could be considered in two aspects. We can make of it a subjective indication. The 
statement, "It is possible that Pierre is dead," indicates that I am in ignorance concerning Pierre's fate, and in this 
case it is a witness who decides the possible in the presence of the world. Being has its possibility outside of itself 
in the pure regard which gauges its chances of being; possibility can indeed be given to us before being; but it is 
to us that it is given and it is in no way the possibility of this being. The billiard ball which rolls on the table does 
not possess the possibility of being turned from its path by a fold in the cloth; neither does the possibility of 
deviation belong to the cloth; it can be established only by a witness synthetically as an external relation. But 
possibility can also appear to us as an ontological structure: of the real. Then it belongs to certain beings as tlleir 
possibility; it is the possibility which they are, which they have to be. In this case being sustains its own 
possibilities in being; it is their foundation, and the necessity of being can not then be derived from its possibility. 
In a word, God, if he exists, is contingent. Thus the being of consciousness, since this being is in itself in order to 
nihilate itself in for-itself, remains contingent; that is, it is not the role of consciousness either to give being to 
itself or to receive it from others. In addition to the fact that the ontological proof like the cosmological proof fails 
to establish a necessary being, the explanation and the foundation of my being-in so far as I am a particular being- 
can not be sought in necessary being. The premises, "Everything which is contingent must find a foundation in a 
necessary being. Now I am contingent," mark a desire to find a foundation and do not furnish the explicative link 
with a real foundation. Such premises could not in any way account for this contingency but only for the abstract 
idea of contingency in general. Furthermore the question here is one of value, not faeU But while being in-itself is 
contingent, it recovers itself by degenerating into a for-itself. It is, in order to lose itself in afor-itself. In a word 
being is and can only be. But 7 11lis reasoning indeed is explicitly based on the exigencies of reasoll. 


the peculiar possibility of being-that which is revealed in the nihilating act-is of being the foundation of itself as 
conSClousness through the sacrificial act which nihilates being. The for-itself is the in-itself losing itself as in-itself 
in order to found itself as consciousness. Thus consciousness holds within itself its own being-as-consciousness, 
and since it is its own nihilation, it can refer only to itself; but that which is annihilated8 in consciousness-though 
we can not call it the foundation of consciousness-is the contingent in-itself. The in-itself can not provide the 
foundation for anything; if it founds itself, it does so by giving itself the modification of the for-itself. It is the 
foundation of itself in so far as it is already no longer in-itself, and we encounter here again the origin of every 
foundation. If being in-itself can be neither its own foundation nor that of other beings, the whole idea of 
foundation comes into the world through the for-itself. It is not only that the for-itself as a nihilated initself is itself 
given a foundation, but with it foundation appears for the first time. . ~t follows that this in-itself, engulfed and 
nihilated in the absolute 


Heidegger is so persuaded that the "I think" of Husserl is a trap for larks, fascinating and ensnaring, that he has 
completely avoided any appeal to consciousness in his description of Dasein. His goal is to show it immediately as 
care; that is, as escaping itself in the project of self toward the possibilities which it is. It is this projection of the 
self outside the self which he calls "understanding" (Verstand) and which permits him to establish human reality 
as being a "revealing-revealed." But this attempt to show the escape from self of the Dasein is going to encounter 
in turn insurmountable difficulties; we cannot first suppress the dimension "consciousness," not even if it is in 
order to reestablish it subsequently. Understanding has meaning only if it is consciousness of understanding. My 
possibility can exist as my possibility only if it is my consciousness which escapes itself toward my possibility. 
Otherwise the whole system of being and its possibilities will fall into the unconscious-that is into the in-itself. 
Behold, we are thrown back again towards the cogito. We must make this our point of departure. Can we extend it 
without losing the benefits of reflective evidence? What has the description of the for-itself revealed to us? First 
we have encountered a nihilation in which the being of the for itself is affected in its being. This revelation of 
nothingness did not seem to us to pass beyond the limits of the cogito. But let us consider it more closely. The for- 
itself can not sustain nihilation without determining itself as a lack of being. This means that the nihilation does 
not coincide with a simple introduction of emptiness into consciousness. An external being has not expelled the in- 
itself from consciousness; rather the for-itself is perpetually determining itself not to be the in-itself. This means 
that it can establish itself only in terms of the in-itself and against the in-itself. Thus since the nihilation is the 
nihilation of being, it represents the original connection between the being of the for-itself and the being of the in- 
itself. The concrete, real in-itself is wholly present to the heart of consciousness as that which consciousness 
determines itself not to be. The cogito must necessarily lead us to discover this total, out-of-reach presence of the 
in-itself. Of course the faet of this presence will be the very transcendence of the for-itself. But it is precisely the 
nihilation which is the origin of transcendence conceived as the original bond between the for-itself and the in- 


itself. Thus we catch a glimpse of a way ~getting out of the cogito. We shall see later indeed that the profound 
meaning of the cogito is essentially to refer outside itself. But it is not yet time to describe this characteristic of 
the for-itself. What our ontological description has immediately revealed is that this being is the foundation of 
itself as a lack of being; that is, that it determines its being by means of a being which it is not. Nevertheless there 
are many ways of not being and some of them do not touch the inner nature of the being which is not what it is 
not. If, for example, I say of an inkwell that it is not a bird, the inkwell and the bird remain untouched by the 
negation. This is an external relation which can be established only by a human reality acting as witness. By 
contrast, there is a type of negation which establishes an internal relation between what one denies and that 
concerning which the denial is made. Of all internal negations, the one which penetrates most deeply into being, 
the one which constitutes in its being the being concerning which it makes the denial along with the being which 
it denies-this negation is lack. This lack does not belong to the nature of the in-itself, which is all positivity. It 
appears in the world only with the upsurge of human reality. It is only in the human world that there can be lacks. 
A lack presupposes a trinity:: that which is missing or "the lacking," that which misses what is lacking or "the 
existing," and a totality which has been broken by the lacking and which would be restored by the synthesis of 
"the lacking" and "the existing"-this is "the lacked."11 The being which is released to the intuition of human reality 
is always that to which some thing is lacking-i.e., the existing. For example, if I say that the moon is not full and 
that one quarter is lacking, I base this judgment on full intuition of the crescent moon. Thus what is released to 
intuition is an in-itself which by itself is neither complete nor incomplete but which simply is what it is, without 
relation with other beings. In order for this in-itself to be grasped as the crescent moon, it is necessary .that a 
human reality surpass the given toward the project of the realized totality-here the disk of the full moon-and 
return toward the given to constitute it as the crescent moon; that is, .in order to realize it in its being in terms of 
the totality which becomes its foundation. In this same surpassing the lacking will be posited as that whose 
synthetic addition to the existing will reconstitute the synthetic totality of the lacked. In this sense the lacking is of 
the same nature as the existing; it would suffice to reverse the situation in order for it to become the existing to 
which the lacking is missing, while the existing would become the lacking. This lacking as the comple10 Hegelian 
opposition belongs to this type of negation. But this opposition must it: self be based on an original internal 
negation; that is, on lack. For example, if the non: essential becomes in its tum the essential, this is because it is 
experienced as a lack in the heart of the essential. 11 Le manquant, "the lacking," l'existant, "the existing"; Ie 
manque, "the lacked." Le manque is "the lack." At times when manque is used as an adjective, I have translated it 
as "missing," e.g., l'en-soi manque, "the missing in-itself of the existing is determined in its being by the synthetic 
totality of the lacked. Thus in the human world, the incomplete being which is released to intuition as lacking is 
constituted in its being by the lacked-, that is, by what it is not. It is the full moon which confers on the crescent 
moon its being as crescent; what-is-not determines what-is. It is in the being of the existing, as the correlate of a 
human transcendence, to lead outside itself to the being which it is not-as to its meaning. Human reality by which 
lack appears in the world must be itself a lack. For lack can come into being only through lack; the in-itself can 
not be the occasion of lack in the in-itself. In other words, in order for being to be lacking or lacked, it is necessary 
that a being make itself its own lack; only a being which lacks can surpass being toward the lacked. The existence 
of desire as a human fact is sufficient to prove that human reality is a lack. In fact how can we explain desire if we 
insist on viewing it as a psychic state; that is, as a being whose nature is to be what it is? A being which is what it 
is, to the degree that it is considered as being what it is, summons nothing to itself in order to complete itself. An 
incomplete circle does not call for completion unless it is surpassed by human transcendence. In itself it is 
complete and perfectly positive as an open curve. A psychic state which existed with the sufficiency of this curve 
could not possess in addition the slightest "appeal to '' something else; it would be itself without any relation to 
what is not it. In order to constitute it as hunger or thirst, an external transcendence surpassing it toward the 
totality "satisfied hunger" would be necessary, just as the crescent moon is surpassed toward the full moon. We 
will not get out of the difficulty by making desire a conatus conceived in the manner of a physical force. For the 
conatus once again, even if we grant it the efficiency of a cause, can not possess in itself the character of reaching 
out toward another state. The status as the producer of states can not be identified with desire as the appeal from 
a state. Neither will recourse to psycho-physiological parallelism enables us better to clear away the difficulties. 
Thirst as an organic phenomenon, as a "physiological" need of water, does not exist. An organism deprived of 
water presents’ certain positive phenomena: for example, a certain coagulating thickening of the blood, which 
provokes in turn certain other phenomena. The ensemble is a positive state of the organism which refers only to 
itself, exactly as the thickening of a solution from which the water has evaporated can not be considered by itself 
as the solution's desire of water. If we suppose an exact correspondence between the mental and the 
physiological, this correspondence can be established only on the basis of ontological identity, as Spinoza has 
seen. Consequently the being of psychic thirst will be the being in itself of a state, and we are referred once again 
to a transcendent witness. But then the thirst will be desire for this transcendence but not for itself; it will be 
desire in the eyes of another. II, 88 BEING AND NOTHINGNESS If desire is to be able to be d.esire to itself it 
must necessarily be itself transcendence; that is, it must by nature be an escape from itself toward the desired 
object. In other words, it must be a lack-but not an objectlack, a lack undergone, created by the surpassing which 


it is not; it must be its own lack of -. Desire is a lack of being. It is haunted in its inmost being by the being of 
which it is desire. Thus it bears witness to the existence of lack in the being of human reality. But if human reality 
is lack, then it is through human reality t.hat the trinity of the eristing, the lacking and the lacked comes into 
being. What exactly are the three terms of this trinity? That which plays here the role of the existing is what is 
released to the cogito as the immediate of the desire; for ey.ampJe, it is this for-itself which we have apprehended 
as not being what it is and being what it is not. But how are we to define the lacked? To answer this question, we 
must return to the idea of lack and -determine more exactly the bond which unites the existing to thdacking. This 
bond can notbe one of simple contiguity. If what is lacking is in its very absence still profoundly present at the 
heart of the existing, it is because the existing and the lacking are at the same moment apprehended and 
surpassed in the unity of a single totality. And that which constitutes itself as lack can do so only by surpassing 
itself toward one great broken form. Thus lack is appearance on the ground of a totality. Moreover it matters little 
whether this totality has been originally given and is now broken (e.g. "The arms of the Venus di MHo are now 
Jacking") or whether it has never yet been realized. (e.g. "He lacks courage.") Wbat is important is only that the 
lacking and the existing are given or are apprehended as about to be annihilated in the unity of the totality which 
is lacked. Everything which is lacking is lacking to. What is given in the unity of a primitive upsurge is the for, 
conceived as not yet being or as not being any longer, an absence toward which the curtailed existing surpasses 
itself or is surpassed and thereby constitutes itself as curtailed. What is the for of human reality? The for-itself, as 
the foundation of itself, is the upsurge of the negation. The for-itself finds itself in so far as it denies in relation to 
itself a certain being or a mode of being. What it denies or nihilates, as we know, is being-in-itself. But no m:1.tter 
what being-in-itself: human reality is before all else its own nothingness. Wh:.>.t it denies or annihilates in 
relation to itself as for-itself can be only itself. The meaning of human reality as nihilated is constituted by this 
nihilation and this presence in it of what it nihilates; hence the self-as-being-in-itself is what human reality lacks 
and what makes its meaning. Since hum:m reality in its primitive relation to itself is not what it is, its relation to 
itself is not primitive and can derive its meaning only from an original relation which is the null relation or 
identity. It is the self which would be what it is which allows the for-itself to be apprehended as not being what it 
is; the relation denied in the definition of the for-itself-which as such should be first posited-is a relation (given as 
perpetually absent) between the for-itself and itself in the mode of identity. The meaning of the subtle confusion 
by which thirst escapes and is not thirst (in so far as it is consciousness of thirst), is a thirst which would be thirst 
and which haunts it. What the for-itself lacks is the self or itself as in-itself. Nevertheless we must not confuse this 
missing-in-itself (the lacked), with that of facticity. The in-itself of facticity in its failure to found itself is 
reabsorbed in pure presence in the world on the part of the for-itself. The missing in-itself, on the other hand, is 
pure absence. Moreover the failure of the act to found the in-itself has caused the for-itself to rise up from the in- 
itself as the foundation of its own nothingness. But the meaning of the missing act of founding remains as 
transcendent. The for-itself in its being is failure because it is the foundation only of itself as nothingness. In truth 
this failure is its very being, but it has meaning only if the for-itself apprehends itself as failure in the presence of 
the being which it has failed to be; thllt is, of the being which would be the foundation of its being and no longer 
merely the foundation of its nothingness-or~ to put it another way, which would be its foundation as coincidence 
with itself. By nature the cogito refers to the lacking and to the lacked, for the cogito is haunted by being, as 
Descartes well realized. Such is the origin of transcendence. Human reality is its own surpassing toward what it 
lacks; it surpasses itself toward the particular being which it would be if it were what it is. Human reality is not 
something which exists first in order afterwards to lack this or that; it exists first as lack and in immediate, 
synthetic connection with what it lacks. Thus the pure event by which human reality rises as a presence in the 
world is apprehended by itself as its own Jack. In its coming into existence human reality grasps itself as an 
incomplete being. 


I. KNOWLEDGE AS A TYPE OF RELATION BETWEEN THE FOR-ITSELF AND THE IN-ITSELF 


THERE is only intuitive knowledge. Deduction and discursive argument, incorrectly called examples of knowing, 
are only instruments which lead to intuition. When intuition is reached, methods utilized to attain it are effaced 
before it; in cases where it is not attained, reason and argument remain as indicating signs which point toward an 
intuition beyond reach; finally if it has been attained but is not a present mode of my consciousness, the precepts 
which I use remain as the resul.ts of operations formerly effected, like what Descartes called the "memories of 
ideas." If someone asks for a definition of intuition, Husserl will reply, in agreement with the majority of 
philosophers, that it is the presence of the thing (Sache) "in person" to consciousness. Knowledge therefore is of 
the type of being which we described in the preceding chapter under the title of "presence to --." But we have 
established that the in-itself can never by itself be presence. Being-present, in fact, is an ekstatic mode of being of 
the for-itself. We are then compelled to reverse the terms of our definition: intuition is the presence of 
consciousness to the thing. Therefore we must return now to the problem of the nature and the meaning of this 


presence of the for-itself to being. In the Introduction while using the still not elucidated concept of 
"consciousness," we establish the necessity for consciousness to be consciousness of something. In fact it is by 
means of that of which it is conscious that consciousness distinguishes itself in its Own eyes and that it can be 
self-consciousness; a consciousness which would not be consciousness (of) something would be consciousness (of) 
nothing. But at present we have elucidated the ontological meaning of consciousness or the for-itself. We can 
therefore pose the problem in more precise terms and ask: What do we mean when we Say that it is necessary for 
consciousness to-be-consciousness of something-considered on the ontological level; i.e., in the perspective of 
being-for"itself? We know that the for-itself is the foundation of its Own nothingness in the form of the phantom 
dyad-the reflection-reflecting. The reflecting exists only in order to reflect the reflection, and the reflection is a 
reflection only in so far as it refers to the reflecting. Thus the two terms outlined in the dyad point to each other, 
and each engages its being in the being of the other. But if the reflecting is nothing other than the reflecting of 
this reflection, and if the reflection can be characterized only by its "being-in-order-to-be reflected in this 
reflecting," then the two terms of the quasi-dyad support their two nothingnesses on each other, conjointly 
annihilating themselves. It is necessary that the reflecting reflect something in order that the ensemble should not 
dissolve into nothing. But if the reflection, on the other hand, were something, independent of its being-in-order- 
to-be-reflected, then it would necessarily be qualified not as a reflection but as an in-itself. This would be to 
introduce opacity into the system "the-reflection-reflecting" and, even more, to complete the suggested 
scissiparity. For in the for-itself the reflection is also the reflecting. But if the reflection is qualified, it is separated 
from the reflecting and its appearance is separated from its reality; the cogito becomes impossible. The reflection 
can be simultaneously "something to be reflected" and nothing, but only if it makes itself qualified by something 
other than itself or, if you prefer, if it is reflected as a relation to an outside which it is not. What defines the 
reflection for the reflecting is always that to which it is presence. Even a joy, apprehended on the unreflective 
level, is only the "reflected" presence to a laughing and open world full of happy perspectives. But the few 
preceding comments have already informed us that non-being is an essential structure of presence. Presence 
incloses a radical negation as presence to that which one is not. What is present to me is what is not me. We 
should note furthermore that this "non-being" is implied a priori in every theory of knowledge. It is impossible to 
construct the notion of an object if we do not have originally a negative relation designating the object as that 
which is not consciousness. This is what made it quite easy to use the expression "non-ego," which was he fashion 
for a time, although one could not detect on the part of those who employed it the slightest concern to found this 
"not" which originally qualified the external world. Actually neither the connection of representation, nor the 
necessity of certain subjective ensembles, nor temporal irreversibility, nor an appeal to infinity could serve to 
constitute the object as such (that is, to serve as-foundation for a further negation which would separate out the 
non-ego and oppose it to me as such) if this negation were not given first and if it were not the a priori foundation 
of all experience. The thing, before all comparison, before all construction, is that which is present to 
consciousness as not being consciousness. The original relation of presence as the foundation of knowledge is 
negative. But as negation comes to the world by means of the for-itself, and as the thing is what it is in the 
absolute indifference of identity, it can not be the thing which is posited as not being the for-itself. Negation 
comes from the for-itself. We should not conceive this negation as a type of judgment which would bear.on the 
thing itself and drny concerning it that it is the. for-itself; this type of negation could be conceived only if the for- 
itself were a substance already fully formed, and even in that case it could emanate only as a third being 
establishing from outside a negative relation between two beings. But by the original negation the for-itself 
constitutes itself as not being the thing. Consequently the definition of consciousness which we gave earlier can 
be formulated in the perspective of the for-itself as follows: "The for-itself is a being such that in its being, its 
being is in question in so far as this being is essentially a certain way of not being a being which it posits 
simultaneously as other than itself." Knowledge appears then as a mode of being. Knowing is neither a relation 
established after the event between two beings, nor is it an activity of one of these two beings, nor is it a quality of 
a property or a virtue. It is the very being of the for-itself in so far as this is presence to-; that is, in so far as the 
for-itself has to be its being by making itself not to be a certain being to which it is present. This means that the 
for-itself can be only in the mode of a reflection (reflet) causing itself to be reflected as not being a certain being. 
The "something" which must qualify the reflected in order that the dyad "the-reflection-reflecting" may not 
dissolve in nothingness is pure negation. The reflected causes itself to be qualified outside next to a certain being 
as not being that being. This is precisely what we mean by "to be consciousness of something." But we must define 
more precisely what we understand by this original negation. Actually-we should distinguish two types of 
negation: external negation and internal negation. The first appears as a purely external bond established 
between: two beings by a witness. When I say, for example, "A cup is not an inkwell," it is very evident that the 
foundation of this negation is neither in the cup nor in the inkwelL Both of these objects are what they are, and 
that is all. The negation stands as a categorical and ideal connection which I establish between them without 
modifying them in any way whatsoever, without enriching them or impoverishing them with the slightest quality; 
they are not even ever so slightly grazed by this negative synthesis. As it serves neither to enrich them nor to 
constitute them, it remains strictly external. But we can already guess the meaning of the other type of negation if 


we consider such expressions as "I am not rich" or "I am not handsome." Pronounced with a certain melancholy, 
they do not mean only that the speaker is denied a certain quality but that the denial itself comes to influence the- 
inner structure of the positive being who has been denied the quality. When I say, "I am not handsome," I do not 
limit myself to denying with respect to myself taken as wholly concrete, a certain virtue which due to this fact 
passes into nothingness while I keep intact the positive totality of my being (as when I say, "The vase is not white, 
it is gray"- "The inkwell is not on the table, it is on the mantelpiece"). I intend to indicate that "not being 
handsome" is a certain negative virtue of my being. It characterizes me within; as negative it is a real quality of 
myself-that of not being handsome-and this negative quality will explain my melancholy as well as, for example, 
my failures in the world. By an internal negation we understand such a relation between two beings that the one 
which is denied to the other qualifies the other at the heart of its essence-by absence. The negation becomes then 
a bond of essential being since at least one of the beings on which it depends is such that it points toward the 
other, that it carries the other in its heart as an absence. Nevertheless it is clear that this type of negation can not 
be applied to being-in-itself. By nature it belongs to the for-itself. Only the for-itself can be determined in its being 
by a being which it is not. And if the internal negation can appear in the world-as when we say of a pear! that it is 
false, of a fruit that it is not ripe, of an egg that it is not fresh, etc.-it is by the for-itself that it comes into the 
world-like negation in general. Knowing belongs to the for-itself alone, for the reason that only the for-itself can 
appear to itself as not being what it knows. And as here appearance and being are one-since the for-itself has to 
be its appearance -we must conclude that the for-itself includes within its being the being of the object which it is 
not inasmuch as the for-itself puts its own being into question as not being the being of the object: Here we must 
rid ourselves of an illusion which maybe fonnulated as follows: in order to constitute myself as not being a 
particular being, I must have ahead of time in some manner or other a knowledge of this being; for I can not judge 
the differences between myself and a being 1 Sartre's text reads "the foundation of this negation is neither in the 
table norin the inkwell," The "table" is surely an error. Tr, 176 BEING AND NOTHINGNESS of which I know 
nothing. It is true, of course, that in our empirical exist: ence we can not know how we differ from a Japanese or 
an Englishman, from a worker or an employer until we have some notion of these different beings. But these 
empirical distinctions can not serve as a basis for us here, for we are undertaking the study of an ontological 
relation which must render all experience possible and which aims at establishing how in general an object can 
exist for consciousness. It is not possible then for m~ to have any experience of an object as an object which is not 
me until I constitute it as an object. On the contrary, what makes all experience possible is an a priori upsurge of 
the object for the subjector since the upsurge is the -original fact of the for-itself, an original upsurge of the for- 
itself as presence to the object which it is not. What we should do then is to invert the terms of the preceding 
formula and formulate it thus: the fundamental relation by which the for-itself has to be as not being this 
particular object to which it is present is the foundation of all knowledge of this being. But we must describe this 
primary relation more exactly if we want to make it understandable. The germ of truth remaining in the statement 
of the intellectualist illusion denounced in the preceding paragraph is the observation that I can not determine 
myself not to be an object which is originally severed from all connection with me. I can not deny that lama 
particular being if I am at a distance from that being. If I conceive of a being entirely closed in on itself, this being 
in itself will be solely that which it is, and due to this fact there will be no room in it for either negation or 
knowledge. It is in fact in terms of the being which it is not that a being can make known to itself what it is not. 
This means in the case of an internal negation that it is within and upon the being which it is not that the foritself 
appears as not being what it is not. In this 'sense the internal negation is a concrete ontological bond. We are not 
dealing here with one of those empirical negations in which the qualities denied are distinguished first by their 
absence or even by their non-being. In the internal negation the for-itself collapscs on what it denies. The qualities 
denied are precisely those. to which the for-itself is most present; it is from them that it derives its negative force 
and perpetually renews it. In this sense it is necessary to see the denied qualities as a constitutive factor of the 
being of the for.itself, for the for-itself must be there outside itself upon them; it must be they in order to deny that 
it is they. In short the term-of-origin of the internal negation is the in-itself, the thing which is there, and outside 
of it there is nothing except an emptiness, a nothingness which is distinguished from the thing only by a pure 
negation for which this thing furnishes the very content. The difficulty encountered by materialism in deriving 
knowledge from the object stems from the fact that materialism wants to produce a substance in terms of another 
substance. But this difficulty can not hinder us, for we affirm that there is nothing outside ----- . the in-itself except 
a reflection (reflet) of that nothing which is itself polarized and defined by the in-itself inasmuch as it is precisely 
the nothingness of this in-itself, the individualized nothing which is nothing only because it is not the in-itself. 
Thus in this ekstatic relation which is constitutive of the internal negation and of knowledge, it is the in-itself "in 
person" which is the concrete pole in its plenitude, and the for-itself is nothing other than the emptiness in which 
the in-itself is detached. The for-itself is outside itself in the in-itself since it causes itself to be defined by what it 
is not; the first bond between the in-itself and the for-itself is therefore a bond of being. But this bond is neither a 
lack nor an absence. In the case of absence indeed I make myself determined by a being which I am not and which 
does not exist or which is not there; that is, what determines me is like a hollow in the middle of what I shall call 
my empirical plenitude. On the other hand, in knowledge, taken as a bond of ontological being, the being which I 


am not represents the absolute plenitude of the in-itself. And I, on the contrary, am the nothingness, the absence 
which determines itself in existence from the standpoint of this fullness. This means that in that type of being 
which we call knowing, the only being which can be encountered and which is perpetually there is the known. The 
knower is pot; he is not apprehensible. He is nothing other than that which brings it about that there is a 
beingthere on the part of the known, a presence-for by itself the known is neither present nor absent, it simply is. 
But this presence of the known is presence to nothing, since the knower is the pure reflection of a non-being; the 
presence appears then across the total translucency of the known known, an absolute presence.. . A psychological 
and empirical exemplification of this original relation is furnished us in the case of fascination. In fascination, 
which represents the immediate fact of knowing, the knower is absolutely nothing but a pure negation; he does 
not find or recover himself anywhere-he is not. The only qualification which he can support is that he is not 
precisely this particular fascinating object. In fascination there is nothing more than a gigantic object in a desert 
world. Yet the fascinated intuition is in no way a fusion with the object. In fact the condition necessary for the 
existence of fascination is that the object be raised in absolute relief on a background of emptiness; that is, lam 
precisely the immediate negation of the object and nothing but that. We find this same pure negation at the basis 
of those pantheistic intuitions which Rousseau has several times describ€'d as concrete psychic events in his 
history. He claims that on those occasions he melted into the universe, that the world alone was suddenly found 
present as an absolute presence and unconditioned totality. And certainly we can understand this total, isolated 
presence of the world, its pure "being-there;" certainly we admit freely that at this privileged moment thcre was 
nothing else but the world. But this does not mean, as Rousseau claims, that there was a fusion of consciousness 
with the world. Such a fusion would signify the solidification of the for-itself in in-itself, and at the same stroke, 
the disappearance of the world and of the in-itself as presence. It is true that in the pantheistic intention there is 
no longer anything but the world save for that which causes the in-itself to be present as the world; that is, a pure 
negation which is a non-thetic self-consciousness as negation. Precisely because knowledge is not absence but 
presence, there is nothing which separates the knower from the known. Intuition has often been defined as the 
immediate presence of the known to the knower, but it is seldom that anyone has reflected on the requirements of 
the notion of the immediate. Immediacy is the absence of any mediator; that is obvious, for otherwise the mediator 
alone would be known and not what is mediated. But if we can not posit any intermediary, we must at the same 
time reject both continuity and discontinuity as a type of presence of the knower to the known. In fact we shall not 
admit that there is any continuity of the knower with the known, for it supposes an intermediary term which 
would be at once knower and known, which suppresses the autonomy of the knower in the face of the known while 
engaging the being of the knower in the being of the known. Then the structure of the object disappears since the 
object must be absolutely denied by the for-itself as the being of the for-itself. But neither can we consider the 
original relation of the for-itself to the in-itself as a relation of discontinuity. To be sure, the separation between 
two discontinuous elements is an emptiness-i.e., a nothing-but it is a realist nothing,-i.e., in-itself. This 
substantializes nothing as such a non-conductive density; it destroys the immediacy of presence, for it has qua 
nothing become something. The presence of the for-itself to the in-itself can be expressed neither in terms of 
continuity nor in terms of discontinuity, for it is pure denied identity. To make this clearer, let us employ a 
comparison. When two curves are tangential to one another, they offer a type of presence without intermediaries. 
Nevertheless the eye grasps only a single line for the length of their tangency. Moreover if the two curves were 
hidden so that one could see only the length A B where they are tangential to each other, it would be impossible to 
distinguish them. Actually what separates them is nothing; there is neither continuity nor discontinuity but pure 
identity. Now suddenly uncover the two figures and we apprehend them once again as being two throughout all 
their length. This situation derives not from an abrupt factual separation which would suddenly be realized 
between them but from the fact that the two movements by which we draw the two curves so as to perceive them 
include each one a negation as a constituting act. Thus what separates the two curves at the very spot of their 
tangency is nothing, not even a distance; it is a pure negativity as the counterpart of a constituting synthesis. 
Such an image will enable us to understand better the relation of immediacy which originally unites the knower to 
the known. Ordinarily indeed it happens that a negation depends on a "something" which exists before the 
negation and constitutes its matter. For example, if I say that the inkwell is not the table, then table and inkwell 
are objects already constituted whose being in-itself will be the support of the negative judgment. But in the case 
of the relation "knower-known," there is nothing on the side of the knower which can provide a support for the 
negation; no difference, no principle of distinction "is there" to separate in.itself the knower from the known. But 
in the total indistinction of being, there is nothing but a negation which does not even exist but which has to be, 
which does not even posit itself as a negation. Consequently knowledge and finally the knower himself are nothing 
except the fact "that there is" being, that being in-itself gives itself and raises itself in relief on the ground of this 
nothing. In this sense we can call knowledge the pure solitude of the known. It is enough to say that the original 
phenomenon of knowledge adds nothing to being and creates nothing. It does not enrich being, for knowledge is 
pure negativity. It only brings it about that there is being. But this fact "that there is" being is not an inner 
determination of being-which is what it is-but of negativity. In this sense every revelation of a positive 
characteristic of being is the counterpart of an ontological determination as pure negativity in the being of the for- 


itself. For example, as we shall see later, the revelation of the spatiality of being is One with the non-positional 
apprehension by the for-itself of itself as, unextended. And the unextended character of the for-itself is not a 
positive, mysterious virtue of spirituality which is hiding under a negative denomination; it is a natural ekstatic 
relation, for it is by and in the extension of the transcendent in-itself that the for-itself makes itself known to itself 
and realizes its own non-extension. The for-itself can not be first unextended in order later to enter into relation 
with an extended being, for no matter how we consider it, the concept of the unextended makes no sense by itself; 
it is nothing but the negation of the extended. If we could suppress-to imagine an impossibility-the extension of 
the revealed determinations of the in-itself, then the for-itself would remain aspatial; it would be neither extended 
nor unextended, and it could not possibly be characterized in any way whatsoever so far as extension is 
concerned. In this sense extension is a transcendent determination which the for-itself has to apprehend to the 
exact degree that it denies itself as .extended. That is why the term which seems best. to indicate this inner 
relation between knowing and being is the word realize, which we used earlier in its double ontological and 
gnostic meaning. I realize a project in so far as I give it being, but lalso realize my situation in so far as I live it 
and make it be with my being. I "realize" the scope of a catastrophe, the difficulty of an undertaking. To know is to 
realize in both senses of the term. It is to cause being "to be there" while having to be the reflected negation of 
this being. The real is realization. We shall define tranS'cendence as that inner and realizing negation which 
reveals the in-itself while determining the being of the for-itself. 


II. DETERMINATION AS OTHER 


Up to this point we have described only our fundamental relation with the Other. This relation has enabled us to 
make explicit our body's three dimensions of being. And since the original bond with the Other first arises in 
connection with the relation between my body and the Other's body, it seemed clear to us that the knowledge of 
the nature of the body was indispensable to any study of the particular relations of my being with that of the 
Other. These particular relations, in fact, on both sides presuppose facticity; that is, our existence as body in the 
midst of the world. Not that the body is the instrument and the cause of my relations with others. But the body 
constitutes their meaning and marks their limits. It is as body-in-situation that I apprehend the Other's 
transcendence-transcended, and it is as body-in-situation that I experience myself in my alienation for the Other's 
benefit. Now we can examine these concrete relations since we are cognizant of what the body is. They are not 
simple specifications of the fundamental relation. Although each one of them includes within it the original 
relation with the Other as its essential structure and its foundation, they are entirely new modes of being on the 
part of the for-itself. In fact they represent the various attitudes of the for-itself in a world where there are Others. 
Therefore each relation in its own way presents the bilateral relation: for-itself-for-others, in-itself. If then we 
succeed in making explicit the structures of our most primitive relations with the Other-in-the-world, we shall 
have completed Our task. At the beginning of this work, we asked, "What are the relations of the for-itself with the 
in-itself?" We have learned now that-our task is more complex. There is a relation of the for-itself with the in-itself 
in the presence of the Other. When we have described this concrete fact, we shall be in a position to form 
conclusions concerning the fundamental relations of the three modes of being, and we shall perhaps be able to 
attempt a metaphysical theory of being in general. The for-itself as the annihilation of the in-itself temporalizes 
itself as a flight toward. Actually it surpasses its facticity (i.e., to be either given or past or body) toward the in- 
itself which it would be if it were able to be its own foundation. This may be translated into terms already 
psychological-and hence inaccurate although perhaps clearer-by saying that the for-itself attempts to escape its 
factual existence (i.e., its being there, as an in-itself for which it is in no way the foundation) and that this flight 
takes place toward an impossible future always pursued where the for-itself would be an in-itself-for-itself-i. e., an 
in-itself which would be to itself its own foundation. Thus the for-itself is both a flight and a pursuit; it flees the in- 
itself and at the same time pursues it. The for-itself is a pursued-pursuing. But in order to lessen the danger of a 
psychological interpretation of the preceding remarks, let us note that the for-itself is not first in order to attempt 
later to attain being; in short we must not conceive of it as an existent which would be provided with tendencies 
as this glass is provided with certain particular qualities. This pursuing flight is not given which is added on to the 
being of the for-itself. The for-itself is this very flight. The flight is not to be distinguished from the original 
nihilation. To say that the for-itself is a pursued-pursuing, or that it is in the mode of having to be its being, or that 
it is not what it is and is what it is not-each of these statements is saying the same thing. The for itself is not the 
in-itself and can not be it. But it is a relation to the in-itself. It is even the sole relation possible to the in-itself. Cut 
off on every side by the in-itself, the for-itself can not escape it because the for-itself is nothing and it is separated 
from the in-itself by nothing. The for-itself is the foundation of all negativity and of all relation. The for-itself is 
relation. Such being the case, the upsurge of the Other touches the for-itself in its very heart. By the Other and for 
the Other the pursuing flight is fixed in in-itself. Already the in-itself was progressively recapturing it; already it 
was at once a radical negation of fact, an absolute positing of value and yet wholly paralyzed with facticity. But at 
least it was escaping by temporalization; at least its character as a totality detotalized conferred on it a perpetual 
"elsewhere." Now it is this very totality which the Other makes appear before him and which he transcends 


toward his own "elsewhere." It is this totality which is totalized. For the Other I am irremediably what I am, and 
my very freedom is a given characteristic of my being. Thus the in-self recaptures me at the threshold of the 
future and fixes me wholly in my very flight, which becomes a flight foreseen and contemplated, a given flight. But 
this fixed flight is never the flight which lam for myself; it is fixed outside. The objectivity of my flight I experience 
as an alienation which I can neither transcend nor know. Yet by the sole fact that I experience it and that it 
confers on my flight that in-itself which it flees, I must turn back toward it and assume attitudes with respect to it. 
Such is the origin of my concrete relations with the Other; they are wholly governed by my attitudes with respect 
to the object which I am for the Other. And as the Other's existence reveals to me the being which I am without 
my being able either to appropriate that being or even to conceive it, this existence will motivate two opposed 
attitudes : First-The Other looks at me and as such he holds the secret of my being, he knows what I am. Thus the 
profound meaning of my being is outside of me, imprisoned in an absence. The Other has the advantage over me. 
Therefore in so far as I am fleeing the in-itself which I am without founding it, I can attempt to deny that being 
which is conferred on me from outside; that is, I can tum back upon the Other so as to make an object out of him 
in tum since the Other's object-ness destroys my object-ness for him. But on the other hand, in so far as the Other 
as freedom is the foundation of my being-in-itself, I can seek to recover that freedom and to possess it without 
removing from it its character as freedom. In fact if I could identify myself with that freedom which is the 
foundation of my being-in-itself, I should be to myself my Own foundation. To transcend the Other's 
transcendence, or, on the contrary, to incorporate that transcendence within me without removing from it its 
character as transcendence-such are the two primitive attitudes which I assume confronting the Other. Here 
again we must understand the words exactly. It is not true that I first am and then later "seek" to make an object 
of the Other or to assimilate him; but to the extent that the upsurge of my being is an upsurge in the presence of 
the Other, to the extent that Iam a pursuing flight and a pursued-pursuing, I am-at the very root of my being-the 
project of assimilating and making an object of the Other. I am the proof of the Other. That is 'the original fact. 
But this proof of the Other is in itself an attitude toward the Other; that is, I can not be in the presence of the 
Other without being that "in-the-presence" in the form of having to be it. Thus again we are describing the for- 
itself structures of being although the Other's presence in the world is an absolute and self-evident fact, but a 
contingent fact-that is, a fact impossible to deduce from the ontological structures of the for-itself. These two 
attempts, which I am, are opposed to one another. Each attempt is the death of the other; that is, the failure of the 
one motivates the adoption of the other. Thus there is no dialectic for my relations toward the Other but rather a 
circle-although each attempt is enriched by the failure of the other. Thus we shall study each one in turn. But it 
should be noted that at the very core of the one the other remains always present, precisely because neither of the 
two can be held without contradiction. Better yet, each of them is in the other and endangers the death of the 
other. Thus we can never get outside the circle. We must not forget these facts as we approach .the study of these 
fundamental attitudes toward the Other. Since these attitudes are produced and destroyed in a circle, it is as 
arbitrary to begin with the One as with the other. Nevertheless since it is necessary to choose, we shall consider 
first the conduct in which the for-itself tries to assimilate the Other's freedom. 


Freedom: 


I. The Formalist Period - 1928 - 31 


First the working class was divided in two sections, the skilled workers and the unskilled workers. This aligned 
into a number of categories of workers, including, small peasant shop workers, and mechanical workers. It meant 
that Mao, was practicing a distant line, something like a fused participation in the peasants of Yunan. It meant the 
working class had to decide. Will they participate in the Long March of Mao, or will they appear like a normal 
working class going to industrial labour participation of the Republicans and Imperialist factions of capitals, 
including Chinese manufacturing type of capital. Here began the formalistic period of the working class dynamics. 
It meant what Mao practiced later, which was well known in the working class in the 1930s itself, factionalise and 
separate and then join the general onward march. Like this Chinese workers appear like what I saw in Kapashera 
Delhi, a long onward march in the factory belt and zone, just an onward marching order of workers from early 
morning and then in shifts, which Communists appear into once in a while in Shanghai outskirts, to distribute 
Mao’s ideas and pamphlets. From this march onwards, the working class prepares its formalist movement. It 
simply works as separate from the permanent specialist and skilled workers. It simply declinates into a split. 


First the bird’s eye radiograph, in the 1928 - 31 period, the workers were in onward march, a type of class action 
to build a temporal horizon. Then this large industrial belt in almost Fordist forms already, in this Taylorist period, 
is how the masses simply walk out from the general industrial schematism of exploitation, labour and performing 
repetitive and intense heat durations of duress of labour. Then in bird’s eye perspective there is simply thousands 


of workers in onward march towards and away from the factories. After this morning shift, they disappear to the 
Communist eye. In actual fact they are located in a factory belt to the North of Shanghai, where the 50,000 
workers collect, and then begins the formalistic exercises. 


At one point the phone ST, is then calling heavily, like billing in a factory on their piece-rate. Like that in bird’s 
eye perspective, a number of workers are collecting in small formations, like what I saw in IMT Manesar once, just 
a small group standing outside in a large industrial segment of the factory belt. This small formation then leads 
the strike in that area I felt, but no, just as in Shanghai, they are preparing a take over in North and South zone as 
it is called. In recent capitalist influenced China, this was a monitored SEZ corridor, and this meant the whole 
area became a liberated zone praxis. It formed a thousand at the South zone, with 50,000 in North Zone, and criss 
crossed with small formations the rest of the area, and then in the 1930s, it was formalistic. 


First the workers collect, then they split into a thousand small formations, group, drink tea, discuss, and chat. 
Then comes the charge once a year, which is complete flag hoisting antagonistic charged groups, with full force 


breaking open locks and occupying factories, and demonstrating in a general strike, called personal annihilation 
line by Sartre, because that is how the management felt about this period. 


II. Great Leap Forward Huge Masses - How Mao was Perceived by the Working Class 


From day one in 1950, Mao was considered a great leader. The GP Forward, was called by the working class a 
shift from split to complete mass participation and only strike in permanence. 


First the workers were in horizontal form, all ready for labour by walking slowly this time, and then covering the 


whole Shanghai belt in an arrow, all aligned in general strike, which is similar to present day India scenarios, of 
only general strike. 


III. Shanghai Commune - A Re-Iteration of the Piece for the Working Class of the World 
L’ Commune Shanghai 
De Shomit Sirohi, le Deu est absconditus 
I. The first phase of the Culturale Revolucione de Workers, not peasant, that saturated, completed, and 
reified sequence of a sack of potatoes in middle yankie loving capitalist peasants. And then the real, 
Lacan’s real, as a deadlock, which is an impasse, subjective - will I join the poorest, tribals, adivasi, ina 
real hand to eye direct combat, or will I trust the people, in pure subjective mediation with the force of 
ethics and truth. 
First the dynamics, a cello based performance. I am now militant. The movement of proletarian bodies in timing. I 
mean now, L’ Francaise. Por quos le di, le infini est con le fini en Godel, incompleteness, not exactly a philosopher, 
not exactly in the real of a production of truth. Le di, es amour, primer, y la decision du un activiste pour le 
extension de le infini, sous le paves la plage. 
If I met her, I would say we understand each other, as not your duty, now to Shanghai Commune. 
Il. Le decision du le reel, en la forcing le torsion du le etique sin monetario, no es corrupcion. 
The workers group together, they walk into a corner, I. 


Another worker, travels to a distant point, and calls. 


With that a drama, a sequence so important, that it is death of the party even Maoism, for yes our will freedom 
and Communisme. 


Another worker sets a piece, sitting in an assembly, the point of confluence, and then running from another end. 


Set piece. 


All workers in every sector all of a sudden, proletarian bodies movement in timing, all run and ascend onto the 
factory level of the stairs, a cello dance here, and climb up to the terrace, in strict sequence. And then on the top, 
A Communist flag. There leering, in sharp pointed antagonism to Maoism, is death of the party, death of the 
dictatorship of the proletariat. Here Communism. 


III. All ethics is then our duty, and love for Communism. I have a lover though, so I will only tell you, find her. 


IV. 1985 - 1997 - A Period of Class Dynamics in a shift to Dynamic Economy 
Then comes only dynamics, from the period 1985 - 1997, the Shanghai belt, was engaged in class dynamics, or for 
instance relay strike, which meant the group of workers come to one group and spread it as a chain, which then 
collects in forms such as boat strike, or Trychomathean vessels which are complex strikes. 

V. After SEZ - Recent Chinese Mass Line - 2022 - 23 
One working class is one phone with the world, the rest configure, a number of cello based movements, and the 
rest is jazz. Nowadays the working class is led by Detroit and French workers, it is simply performing Communism 
- it is reading Fan Wen Lan’s Red Book, and walking in marches. 
Cinema and Style: 
Introduction: 
I mean this is speed reality, narrative and ideology, even comments on added value. All of this gives the three 
main points - slow and fast mixed speed, with a theological ideology and narrative in genres by these cultures, and 


added values of hand held, or cheap film footage. This is the grammar I want to talk about. With perhaps 
alignments as my added comment. 


I. Dariush Mehrouji’s Films, Shots, and Scenes 
In a Biblical image, there is the appearance of women in Burgas, and even in skirts in a house, in Mehrouji’s 
Iranian political cinema, which then criss-crosses with the appearance of men in the same room. Mehrouji’s films 
are informal hand recorded cinema footage, which is not meant to be understood as a film, but as a group of 
shots. 


The themes of Bible and Quran are evident, in this style - shots, of informal takes, which covers, women and men, 
including alot of footage in his films on men in cars, old cars, and men in buses, and even in colleges. 


Finally there is the classic films of Mehrouji as he calls them, about men in a motorcycle and women in class 
rooms, and alot of Urdu letters on the board, with shots again of informal grammar along these lines. 

II. Abbas Kiarostami’s Films, and Scenes 
Like that Kiarostami invented three distinctive films from 1990 - the present, Naam e Nazdiq which then is about 
an unemployed man, and a number of these type of films, which he records with his camera man, which has the 


meaning in Quran of depicting scenes in the life of aman, and his commitment to dense art. 


One can imagine that he meant, scenes and episodes are the only grammar of his films. 


III. Jafar Panahi 


He wants alot of men in a bank heist, alot of women in protests, and alot of gun style poetry. 
I call this the dense shots of a new genre - Iranian crime and social criticism merged. 


In Quran, this opens the way to women film makers. 


IV. Morenami Istagli 


A woman who is directing Prophet films. She shoots women in Burgas and skirts and long Frida skirts, and this 
then intercuts with all three styles above - men in informal shots, and episodes of men in poverty, with crime 
shots. 


V. Algerian cinema 


A recent style in films is Morituri, and a number of allied films by Okar Touita, is finally about detective fiction 
even my own (Sirohi) related films, he shoots for TVE he recently said, and it is all about experimental video shots 
with alot of themes, of crime and detective work, and the edge. 


He means a Prophet appears with the idea - he is climbing down stair cases with old and formal looking shirts and 
trousers. 


Jazz as Measure of the Concrete Commencement, and Abstract Ending - Open Dialectics as a Gey Suit Blue Silver 
- Be into Black Genius: 


I would proceed with the full dialectical system of an aleatory blues scale coming into the tonal jazz symphony, 
and comment on the notation staff, with the abstract and concrete, and then I believe I am dialectical, which then 
means the modesty in the introduction to Bebop and Nothingness a play on Being and Nothingness by Sartre, 
which I think is how to convert a non-dialectical criticism of the dogmatic dialectic to the critical spirit or gauche 
proletariane and black spirit gauche as well, is pointing out that I tried “to crowd even those pieces that begin as 
record reviews with what Dwight Macdonald, in his essay on Hemingway, described as ‘the subject matter of the 
novel: character, social setting, politics, money matters, human relations, all the prose of life.’” I think of the kind 
of writing I do as fiction by other means—fiction with the added burden of factual accuracy and a dialectical 
format. I favor narrative and mood over thesis, even in my more straightforward critical essays, where narrative 
takes the form of one thought following another and the only “character” is myself.” This is paraphrasing Francis 
Davis, and I would think of everything therefore as a novelistic approach, and the difference between commenting 
on society with Derrida’s translation transformed into black genius again, and then I feel, it is about Beckett in his 
terminal prose, or catastophism or even his purely accidentals, as another black friendly colour and again the 
amount of reflection hidden in the black people. 


Jazz style then is world criticism and even jazz symphony and can re-interpret the Western system in its shadow. 


Indian Materialism to Guide the Jazz Speculation: 


I call it an infinite field for black people and their speculative character with Indian blackness - the American 
Speculative materialism is a bit concept driven in the sense of a hidden modesty of the white man, that the 
existential scale of geology always ends up being a bet on contingency as the nature of the debate which can then 
belong to any coloured existential factum. 


In Indian materialism one develops the order of only schematism or wide strokes, artistic strokes deprived of what 
seems like concept, but is actually its arche. 


Just philosophize especially with black lyricism on artistic ideas, like a wide stroke covering time, or history or 
even contingency, it indicates in the dialectical system that in pure contingency bets on the wide stroke, Sirohi 
measures up to black people because of his sexual affinities with black women and white women and brown 
women, who are all on the side of French history in Geological scope who meet him because natural selection 


indicates his rough hands, his black jaw and his tense jaw, and his Franco-phone love for blackness as French, this 
is what a emancipated black sexual man is like - a heavily Retamar kind of guy, and with obedience to Heidegger 
or Marx or even Zizek as his master, but surpassing him in the sense of this relative experimental love for 
speculation. 


Open Dialectical System: 


So there is a dialectical approach in my work, for instance the general is the universal, the case is the singularity, 
and there is a perpetual movement between singular and universal, which then becomes modalities and then 
derives the particular in ambivalence and then mediates in the singular universal performance, which then 
receives an aleatory whiff of a line of reasoning, and articulates to worlds, jazz, styles, cinema criticism, and can 
be even types of progressive-regressive movements of thoughts and their theory and progressive elaboration, 
which then receives psychoanalysis as the idea, and determines a seminar style movement of the elliptical orbit of 
object a, and this then is measured by existentialism, in the sense of a existential operator called Time and 
Existence, which then is a theory of the subject. The subject who speaks. 


This is dialectical because it is a formalised approach to the problem of concretion as singular existential 
concretion, and his thoughts, aleatory remarks and forms, becomes dialecticism into a method, process, system 
and exposition of a whole theory of outlines at one point and whole theory of history at another with two 
movements of the concept and the materialism of French philosophy and Marxism, with Anglo-Saxon empiricism 
thrown in to become about a Dupuy style chance bet at one point and a thousand other dialectical systems, 
formed and thrown away, something that has full theoretical ballast in this Theory of Subject, Object and World, 
interlocking levels, structures, systems and modalities of what becomes a surface of the whole world of the 
dialectic. 


Now with an Encyclopaedia on the dialectic, it must be a dialectic only if it has a style - the abstract and concrete 
in constant rising and falling and developing process. 


The open dialectical system is not a Kehre, but a true singular Kehre, where Kehre means not a complete 
overthrow of the system, but its partial restructuring which then is abstract and concrete in a Gray Suit manner, 
which then is old Weberian language for a style called heavily symphonic or even commentary in a tenor on all 
topics in the world. 


Synthesize, mediate, and articulate, Weber argued to in fact the late Edmund Husserl, when he was criticized for 


being too sociological - the philosophy of dialectical systems is based on this approach - one sees a city and 
criticises it in open form and the dialectical system ensues. 


Quranic and Biblical, finally Formal Jewish Training in the Dialectic: 
I present a few words from Bible and Quran, a Nazdiq: 


“First a man is part of the world of today, but appears in a form distant from modern life. He says when he is 
going to the central square, he is actual in another formal priority. That is that the store as it is called in modern 
times, is actually a part of another form, called Morianitina. I will just propose the forms he traverses - 

I. In a Islamic neighbourhood, he is in Meccan North town. 

II. In a Christian neighbourhood, he is in Spain, Moroccan.” 

(Bible, Nazdig, Quran I: 41) 

This then develops deeply Quranic, purely formal Jewish and Christian motifs in the form of architectural 
criticism, or even simple forms of life, which organise the following syntax in Franco-phone or European style 


criticism, which includes American style forms of development, all of which is a synthesis: 


The dialectical system has contradictions in theology, which then is a principle of determinations as concrete and 
abstract thought in Islam, Judaism and Christianity, there is also a process of pure theological expositions of the 


dialectic of conflict of the two forces that produces a tension in the phenomenal field. When the solution has been 
found, the successful act puts an end to his tension. There is a whole psychology of the act of replacement or 
substitution, of ersatz, to which the school of Lewin and William James has made an interesting contribution. Its 
form is very variable. The half-results attained may help to stabilize it. Sometimes the subject facilitates the act by 
freeing himself from some of the imposed conditions of quantity, quality, speed, and duration, and even by 
modifying the nature of his task. In other cases it is a matter of unreal, symbolic acts; one makes an evidently vain 
gesture in the direction of the act; one describes the act instead of doing it; one imagines revelation and even, 
fictitious procedures (if I had ... I would have to ...) outside of the real or imposed conditions which would permit 
of its being accomplished. If the acts of substitution are impossible or if they do not produce sufficient resolution, 
the persistent tension manifests itself by the tendency to give up, to run away, or to retire into oneself in an 
attitude of passivity. We have said, in effect, that the following diagram is a theory of the draft, or outlined system 
of the dialectic, the open dialectic of Islam, Judaism or Christianity is finally the whole reflected into the part and 
then totalised as a process of dialectical meditation in theories of emotions and outlines, heavily sketched 
figurations of this work. It means that if one is walking on a road, and turns into a lane, and has a cigarette and 
sits down, this process is then meditated on to produce in heavily outlined theories something like a Cathedral or 
Mosque, or Chavashina. 


Perhaps theology means that Gramsci wrote of elliptical comparisons, it is to take Machiavelli and compare him 
elliptically to Marx. Therefore Machiavelli's Prince is a party, and the people are classes of peasants, workers and 
the masses. In this sense it is an elliptical comparison to unite the writings of Marx, with Epicurus. It is to study, 
the atoms and void, and clinamen in Epicurus, as Marxist in terms of form and formalism, and then in terms of 
classes, where the liberal atom is a theory of the individual, and the Marxist atom is workers and peasants. The 
void, then is in an elliptical comparison, the poems of a artist, or a worker who learnt to write, and there is in this 
lineage, the road to Marxist science, that is a science of society and historical materialism, at the level of 
dialectical comparisons, between workers in Byzantium studied by Banaji and agrarian workers in the Indian 
countryside. As elliptical comparisons develop, so there are ideas of political forms, and councils and soviets, that 
are in a genealogical relation to the present, that is our task to set free materialism towards the construction of a 
form. It is to lapse into history, the history even of olive groves in Greece in the period of antiquity 50 BC. And to 
read the Graeco-Roman world into the present of Europe and the future of India. To study this is to compose 
Gramsci's notes, on Italian history and compare it to Indian history, where the national risorgimento, with its real- 
politik of the state under Cavour and the failure or hegemonization of the national popular Mazzini tendency in 
the 19th century, is repeated as tragedy then farce, in world history of the 20th century. 


What of the dialectical development of these three of four elliptical comparisons. Perhaps to read Muzaffar 
Ahmed's writings and life, and then to turn to Epicurus and study a workers' fragment in ancient history, and 
think of Machiavelli and us. 


Egypt has an ancient history. It is where pharaonic classes distinctively oppressed workers and peasants. The site 
of a direct class antagonism. There is the Egypt of today, a Arab spring, where popular masses convened a mass 
politics, with a long organisation of worker protests at Tahrir Square. In these writings, we study labour, but there 
is a possible detour, into ancient history as the discussion on Egyptology, that a man faces on his last day on 
earth, in the film Le Feu Follet, by Louis Malle. The comparative between Egypt and the present, in its formal 
indication, studies the agrarian workers in a similar formal arrangement with the state and its classes, such that 
the only figure is Egypt for a theory of practical ensembles, that Sartre expounded to French students in the 
1960s. What then is the theory of practical ensembles in Sartre's Critique, as a position on the progressive- 
regressive movement of history, such that we recede to ancient Egypt, to grasp the present in a heated conflict 
over wages, or class working conditions. In this progressive regressive movement, the essence of history shines 
through and awakens the proletariat realising his real class relations, and historical task, not to totalise as a 
totaliser, but to re-totalise the fragment. Between the fragment and the totality, lies the philosophy of history in 
Islam as in Judaism and Chrisitanity. It is exteriority lived as interiority, a worthless task. But finally it is the long 
durees of history, and especially the long duree of class struggle, that brings us to the shores of history in 
Lucretius' insight sea-brine on rock. What then of these myriad modes of production, worlds, natural histories, 
and trajectories all from distant pasts and distinct routes, to do with their unity in a world history, that unites 
disparities. There is a long history, there is a relatively long history of Gramsci's. 


What is the essential task of each approach to time, and the appearance of phenomena in time according to 
Finley. It is finally to study the ancient past, for the archaeology to bring to the point of revelation to the worker- 
figure, its historicity. But what of Gramsci, and his militant student friends that sat and read mathematics and 
resisted fascism defying it openly. Perhaps it is to read to what led to this moment, this dialectical moment, in a 
connection of moments after moments, that all stand as objective modes of subjective intervention, lived in its 
interior. It is finally to comprehend one's own place in the totalisation of the historical process. The world spirit, is 
a historical individual who stands effaced by history, or singled out in a moment of danger, to belong to the 


tradition of the oppressed, but also somehow live in the appearance of phenomena, processes, institutions in time. 
In its sedimental logic. 


Movements of the Open Dialectic therefore: 


One major tenet of this work, Being and Existence is therefore to open a system of the dialectic, and to outline the 
musical tenor, and apply it to existentialism and life. Another movement is history, journalism and cinema, with a 
view to the open dialectic as its Gray suit, which then is a system of the whole genre, and classification style which 
then is indented by blue frame cinema, even major moments of the history of music and the history of cinema, 
even the history of class society and its recording in Braudel. 


In other words history is a concept of history which then is mediated to the daily time and temporal horizon of 
existence, as its philosophy of time and temporality, which is the synchronic history of the world, in the sense of a 
“synchronic structure” which then is the other movement of the dialectic, which then weds and singularises into a 
movement called “singularity” which then is the analysis of style and blackness, even the notion, world and case 
as systematic dialectic. 


A Diagrammatic Generic Open Dialectic: 


The nature therefore of scales, time and temporality, even moments of tiered working class and labour structures 
is then wedded to the generic elaboration of say working class ensembles and their ensemble analysis which then 
is wedded to the open dialectic as a system of the generic sub-set of workers and working classes and also normal 
sets of collectives and typologies all being the structure of the first part of the work, along with Quran and Bible, 
as well as Torah all of which is a periodic table of a Japanese square with points on it. 


pen Dialectic 


Generic Mathematics 


The opposition between therefore mathematics, models of music and genres of cinema or history and economics, 
even styles of journalism and even encyclopadaic references, is then the syllogism of the open dialectic - a system 
of reciprocal references which then resembles jazz music. 


I then call for a grid in multiple formats including the construction as this graph,which opens a number of 
tendencies in the dialectic such as Quranic music in the tonal key of say, trebles and Arabic scales, which creates 
the movements of small lives in large syntheses of synchronic history as the collection of a worker set in Iran ina 
street, which then becomes a constellation to a man who is buying newspapers in a 1960s filmn format, of the 
meaning of aleatory life. It is life spent in such instances which can be cut at a angle of just people working in 


journalist offices as its other intercutting which is a film on life, if it mediates with scenes between men and 
women in relationships. 


Open Dialectics 


As a construction principle the first diagram with the second diagram reads as developing a philosophical process. 
Therefore of course the synchronicity of history can be anything, the Sirohian formalism develops a type of 
process on the philosophical act, I was earlier calling seminar which then is a psychoanalytic reading of 
philosophy which then is also developed as a philosophical process. I mean that the history of say a sociological 


type, is then wedded to speculation on this sociology and is then the meaning of philosophy and sociology 
combining to a social structural analysis that short-circuits with novels and music. 


DIVISION FIVE: THAT INCONTINENCE 


So when I was at a bus stop, recently, I did a beautiful incontinent criticism, which was about jazz improvisation 
on a musical scale, and utopia being waiting for a bus with the poor as one incidence in the whole architectural 
style of the city. 


I mean that division now - it is the following movements - 


I. Musical Improvisation with life 


II. Generic Models of Music 


III. Notation 


IV. Life 


So when I articulate life with a notation, like a common blues note and adduce that this means a common object, 
like newspapers in a general horizon of existence which means that that blues note is what is common about the 
measure of life, even other notations such as reading at home a cheap newspaper, or writing some jazz criticism 
in line with a journalistic piece, this becomes the pure notation process of a man who is inconsequential to the 


general flow of history, which then is a black flow, or even a model type flow, of what is called in-existence, that 
period of life spent at a contingent spot waiting for your lover on the phone. 


This then is translation - when a man is waiting at a phone for his lover, and this inconsequential translates to the 
meaning of life and existence being a talk on the phone and that is then the voice and nothing more. 

Open Dialectical Movements on a Square which is Japanese, a Condition as it is Called in Mathematical Indexes - 
So it means that when one positions the whole movement to music, and weds it to music, the initial temporal 
forms of existence are gridded on the square, which is how the Talmud accomplishes its full movement, which 
then is a set of keys, tenors, and movements, based on symphony or jazz which then is the space of the 
articulation of Incontinence of Being-there and the meaning of Being, all structured to the motifs of the dialectic, 
which includes abstract, concrete, and theory and praxis, even universal and particular, form and content, part 


and whole, and totalisation as the theme went with the process of abstract dialectics. 


It means that the open dialectic is now blocked to a condition, it involves the blocking of the dialectic to positions. 


So now that incontinence - 


I. Pure Movements of Music and its Details 


Il. Symphony 


III. Existence and Existentialism 


IV. Psychoanalysis 


So when one articulates this set with the initial temporal existences, and sketches a totalisation which is then 
mediate or immediate, and singularised or critically intellectualised, one finds the criticism becoming a pure 
dialectical movement of the open type. 


It means I can say, that when Ruben Hurricane Carter, was freed, he said alot of stuff on the hurricane being a 
smooth variable, which I will now call that incontinence, it is a smooth variable. 


DIVISION SIX: SMOOTH VARIABLES 


I. Alot of Smooth variables 

II. Existence as running, to it. 
So I mean construct the whole open dialectic as a temporal form of existence, that a man is running towards a 
bus, then he understands oneself, and is a militant going for a date with his lovers, and is then moved by the 
symphony which means to finally arrive early or late for the date, and talk about the temporal act being the 


meaning of his life. 


I call this a pure division. 


How to read the work: 


Six Divisions 

Temporal forms of existence 
Models of Time, Temporality 
Totalisation 

Understanding Oneself 
In-itself to For Itself 

Music 


Incontinence 


Articulate these forms in even elementary ways, and that is mathematics in general. 


History: 


The open dialectical system of history is finally a movement of music which then articulates, the process, and even 
ensemble and process of modernity and the long 20th century, into the 21st century as a movement of regression 
and class hexes over the state institutions as a simple process of developing a hexes. This then means a counter- 
hegemony as the left is, usually works on the theory of ML or MLM which requires a mass movement to be 
conducted and the popular forces then win by parliamentary power, which instead should be this history of the 
20th century left, instead a history which is in tactical precision shifted to a movement under the detachment and 
effect of organisation of an intellectual who wins power by competing as an intellectual, with his perspective 
towards state power. 


I now proceed to a short history of the Graeco-Roman world - 


In open dialectical system, it means that the Graeco-Roman world of the slave mode of production as I call it, is 
finally a set of tributary modes of production in ensemble relations between dominant classes and social groups, 
and taxation, debt and slave power, which includes the sale and purchase of commodities, and trade networks 
between mercantile capital and elements of merchant labour and power constellations of urban congeries even 
small sets of commodity trade by smaller merchants, and coinage systems, even types of trade in silver and 
bullion, all of which constitutes in open style and dialectical tenor, a movement of a trope, in modern times of 
commodity stores and international financial capitalism, which then is what I call history - the movement of trade, 
labour and mercantile capitalism with commodity cycles, and events of class processes which then in modern 
times includes large ensembles of working classes to create a institutional hexis, which is Paul and Christ in 
Arrival, and Daniel as history. Or even a passage of this basic topo-graph of labour, trade and classes mediating 
these two elements, as structured in a material force of say shipping power in the 16th century, which then is the 
basic element of colonial systems of plunder and settler colonialism, which created the national integration of a 
new slave system which then shifts in modern times to black power and black rights movements, a very recent in 
fact history after the 1950s. 


